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Abstract of Thesis
The Priesthood of Christ as the controlling theme
in thpistle to the Hebrews
The author's understanding of Christ as High priest was a new appre-
hension, both for himself and for the community addressed. It was not, how-
ever, created out of nothing, but owed much to the background and circuin-
stances of writer and recipients. Nevertheless, as the author perceived it, it
was revolutionary in its theological implications. For him the High Priesthood
of Jesus drew together and transcended a great many Christological strands,
thus providing a unitive and inclusive category of interpretation which broke
new ground. Above all, It pointed to the fundamental character of God, for, In
the author's perception, Jesus the High Priest was the definitive self-
expression of the living God.
Such a perception opened up interesting and surprising theological
perspectives, not least with regard to God's vulnerability and willingness to
break his own rules. It also united the writer's own theocentricity and
devotion to Jesus, whilst (in his view) powerfully addressing the dangerous
spiritual condition of his community.
The first two chapters are the foundation of this 'word of exhortation'.
They provide the key to the author's understanding of the High Priesthood of
Jesus. At the same time, they demonstrate the author's preaching skill and
pastoral concern for his community In building on existing perceptions so as
to draw them Into his	 new way of 'seeing Jesus' as High Priest. This com-
prehensive 'vision' first came to him In the context of worship, and the
'Epistle' in which he carefully expresses his vision was intended to be
delivered as a homily at the community's (eucharistic?) worship assembly.
AG
BZ
BZNV
CBQ
EQ
ET
EVV
Exp.T.
FS
JBL
JTS
LXX
Migne PG
NED
NovT
NRT
NTS
RSV
(v
S-B
S.B.L.
TDNT
TWVB
(Walter Bauer's) Greek-English Lexicon of the New Testament and
Other Early Christian Literature, translated and adapted by V.P.
Arndt and F.W. Gingrich (ChIcago/Cambridge, 1957)
Blblische Zeitschrift
Beiheft zur Zeitschrift für neutestamentliche VIssenschaft
Catholic Biblical Quarterly
Evangelical Quarterly
English Translation
English Versions
Expository Times
Festschrift
Journal of Biblical Literature
Journal of Theological Studies
Septuagint version of the OT
Patrologia, Series Graeca, edited by J.P. Kigne (Paris 1844- )
New English Bible
Novum Testamentum
Nouvelle Revue Theologique
Jew Testament Studies
(and] parallels
r.Cf.*A Tha.00Si .r.4j tQl%.LL)
Revised Standard Version
c).
Kommentar zum Jeuen Testament aus Talmud und Midrash von
H.L. Strack und P. BIllerbeck
Society of Biblical Literature
(G. Kittel's and G. Friedrich's) Theological Dictionary of the New
Testament, translated by G. Broiuiley, 10 vol. (Grand Rapids,
1984-76)
Theological Word Book of the Bible, ed. A. Richardson, London 1957
Cptr 1
The Priesthood of Christ in Hebrews:
. introductory survey of the spectrum of commentary opinion
1.1 Introductory
"Therefore he had to be made like his brethren in every respect, so that
he might become a merciful and faithful high priest in the service of God, to
make expiation for the sins of the people" (2:17)1.
It is evident that the priesthood of Christ was an interpretative cate-
gory of vital significance for the writer of the Epistle to the Hebrews. He
approaches the concept with a controlled and carefully argued enthusiasm
which, besides perhaps illuminating something of his own personality, also
points to the fundamental importance he attached to communicating his message.
But whence came his notion of Christ as our great High Priest, for he is the
only N.T. author to use this category explicitly? Was it the starting-point
and foundation of his theology - or was it perhaps the culminating expression
of it? How is the concept worked out through the structure of the Epistle?
How does it relate to other Christological explorations current in the early
church? What does it imply about God? How far is the author of Hebrews
original in his thinking? Such questions need close attention in any attempt
to get towards the heart of what is a profound, theological document - whose
author remains as stubbornly mysterious as the Xelchizedek figure he sets
before us.
What, then, have commentators said about the author's use of the priest-
hood category? How do they deal with the questions set out above - if, indeed,
they ask them? Ye shall look at a representative sample from differing
centuries and traditions, seeking to highlight the major issues they raise.
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1.2 John Chrysostom
Chrysostom (C. 350-407) is the first commentator whose work has survived
in any extensive form. His Homilies on Hebrews2 are a lively and vigorous
mixture of textual comment and pastoral exhortation (not unlike the Epistle
itself).	 They are also deeply Influenced by Chrysostom's own doctrinal
position - particularly his commitment to the Nicene principle of Christ's
/
being 0p 00 -u a- .o -t	 I DC.. -r	 and his predilection for the Antiochene
approach to the understanding of Christ's incarnate Person3. For Chrysostom,
as for all the Greek commentators, it was unthinkable that the divine Lagos
should experience weakness and suffering. Such passibilIty was totally foreign
C	 /
to that Godhead with which the Logos was op.0010-Lo
	
. It therefore had
to be attributed to the •fleshM
 of Christ.	 Thus, commenting on 2:18,
Chrysostom declares ,
	-t o	 ;&-TrcL &,, S
	 S	 CI
-cx. -t,1ç	 -t	 tV-C.U&d..	 y-c	
'-'s "-a
-	 1 °r	 1 
COU XfOZoU
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'. It
followed that Christ's priesthood must similarly be associated with his
humanity rather than with his divinity. So, on 7:11-14, we read
	
C0 JLvotLov
	
3(tov jv
t&. v -uv y.v 0 v€ V 	 —)CflpouV	 fl(
Xjc	 o_)\E.1..)S [L) )/ .(JD / J V o(L / Lft'5
7	 ott -?:i'1	 OVt)DC/SV, ctc.. •z1V ,
Christ's kingship is an eternal feature of his divine nature but his priesthood
is a consequence of his incarnation and death, a feature of his manhood. This
is also true of Christ's heavenly ministry of intercession. Commenting on
Hebrews' assertion that Nhe ever lives to make intercession for them,
Chrysostom asks 	 Op c t L tL -t o	 tA. o- p tL,( to i) to 1
- - - Of
	
oo-o)	 iLV\i E.L.i	 cJc . oc. Crjt1	 v&1DtJt oCr7t1..
. Such pleading is not worthy of the divine Word who sits and
reigns at the right hand of the Father. Thus. despite Chrysostom's protest-
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ation to the contrary7 , Christ is, in effect, divided, in heaven as well as on
earth.
There is no doubt in Chrysostom's mind that Christ's priestly act of
sacrifice was made "once for all". In Homily XIII, for eicample, he declares,
Dvit o--r-) o&>%>j
	 1)-H ,-°- 4jc	 &po€ S.-	 /	 7?
J	 o - 0 TT f)	 y s-i- ' V •	 L >l p -L	 L-	 oU tc) o(VCr	 (I	 I
LLD((	
.t'-	 f+	 eç/L))	 '/e'-	 /
V& 
frtl 
tç, VO).AL'L)/ -rro>P(ç	 LVL	 SL:;
•. Neither is the unique character of Christ's death called into
/	 C
question by the offering of the eucharistic sacrifice:	 01) i/ 3 1JLt.
LP(& ' £O-t1V	 01) flfo	 ;	 o'-,po,p.cV
L.'-L\', O&\ .cY . fLV,1.1 o.V 1roLoupv r L. -r	 o(uZol.)
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9.
The significance of the sacramental offering is that it is a constant
"memorial" of the "once for all" sacrifice of Christ.
What, for Chrysostom, was the meaning of that sacrifice? It is clear
that he saw Christ's death as bringing about a cleansing from sin for those
who would accept it. He is not entirely consistent, however, in his presen-
tation of the motivation and "mechanics" of the atonement. In Homily XVI (on
Heb. 9:15-18), he asserts the following:
	 01) -t C-) G.S	 v -t ,c3 &o
/	 ( \f(S	
-	 -rr	 '	 -
L&	
o ( o s 2y ) c.t o_-Co i. (Il(-cpoS	 (1-w4
,9c2?'
	
IIQtf
	 -rrpl v.>1rovorLoV
-ti"	 ,r^',° r	 ir-,	 L	 tTi(LV.-V
' , s	 oS cT	 J.&.EV0)S —
ycvCO	 v %'-.(L o&i ) t O1) , &L	 L- - €.V oU toy .
Passages such as this suggest that Christ's work is seen in terms of propiti-
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ating on our behalf a God who is angry with us because of our sin. Yet in
other places, Chrysostom seems to draw back from this conclusion, inclining
rather to the Father's willingness to forgive. On 9:24 (Christ's entrance into
oO-L)1L.) -c3 &Qo1) 1)ltM)heaven	 VLO&1Vi(L -
Cy -	 C
	),hecomments, TL	 -ti..v	 1r€1	 ; t-h--	 UO-LDC
ir	 /
/	 Co)I
	
v	 Lvfo5; OL
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This interesting reference to angelic rather than divine enmity against man is
not further developed in his exposition of Hebrews but the fact of God's
goodwill towards us is stressed again later in the same Homily:
'	 ,	 ,	 S	 (	 (	
S.	 )	 5,
LJci)	 .0	
ir-" 
OUO( e(O	 t)
o&VeL.)1TL'V) L-i(L oC-Vr1Vc_'SfV	 oaL LVi( t(
'	 '	 "-	 )	 '	 I
V-eLt	 LVoL..	 o(C,*1.	 12
All in all, one is left in some doubt as to whether Chrysostom's God (and
therefore the God he sees presented in Hebrews) is essentially for us or
against us - a situation not helped by the homilist's concern to keep apart
the two natures in the Person of Christ.
The value for humanity of Christ's suffering and triumph is seen by
Chrysostom very much in exemplary terms. Jesus has identified with mankind
In all but sin, opening up the way that people should follow. So, in Homily
VII (on Heb.4:llff.): 0 ch. \t'c. ZOLOjZo'.) £t'-V
rLVJ oca11V
	 /jAcS vv'V1 j>s v	 c-.c
1tELV	
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biIto( 13 Itisstressed,
however, that it is as man that Christ is able to identify and sympathize with
us. On Heb. 2:18 ("For because he himself has suffered and been tempted, he is
able to help those who are tempted") Chrysostom comments: floVt) Co(1T LVcV
>'çto lto L.c,(L -Ut	 ioi to
Christ	 &&€ wo>	 oLrk a	 0o-,)<cc\a. VJCL tOL €..
.	 tøLLV'	 °-	
-c	 --S	 '-'
¶oL (. 1 d One has, perhaps, to investigate whether this rigid
distinction between the two natures and what is appropriate to them does in
fact correspond with what the author of Hebrews was trying to say.
The same consideration applies when one looks at the way Chrysostom sees
the priesthood category relating to the Epistle as a whole. It seems clear
that he regarded the priesthood of Christ as the central message which the
author wanted to put across. However, Chrysostom does not appear to see any
integral relationship between the priesthood argument and other matters raised
by the author. These latter are seen rather as a concession to the dullness of
the recipients, a concession that should not have been necessary. So, in
Homily VIII we read, 'Op0e. 7O:;\) oV O-t V tçis )CSL
toy -rrcpL co	 f?yLpL)& LOD7d<)/LV	 c7o1	 L oL
oV	 oj.&c..v oV . '. The author, in deferring exposition of his main
point, has to deal with material that is not essential to his basic message.
1.3 Cyril of Alexandria
In what has survived of Cyril of Alexandria's Commentary16 , there is, as
with Chrysostom, a marked concern to safeguard divine immutability and
impassibility. Only Christ's human nature, therefore, could be involved with
weakness and suffering. His priesthood, too, must necessarily be confined to
his manhood. Such an approach is typified in Cyril's comment on Heb. 3:1:
I	 (	 I	 )	 I	 /O.)lCot)))	 L)A.tV	 prtLVL). otL. yyoVV
	
'-u-	
-	 yvr1v-
However, Cyril differs from Chrysostom and those of the 'Antiochene'
school in his great concern to emphasize the unity of Christ's incarnate
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person.	 So, on Heb. 1:8, he states of Christ: IZ2- 70(JD 	 oLv'e1c
LtLOL 1 zvt o-oe	 &-ct	 -r	 iO-1, k-
-t '.i/	 J	 ottv1Co	 t.,	 T10L1 OL Z.(
I	 /	 I	 /	 /
Itis
Christ's divinity, though, that is the dominant and decisive factor. It is the
power of his divinity that enables him successfully to recapitulate Adam's
path1 9 and effectively to make expiation for the sins of mankind 20• Christ
was without sin and could therefore make the perfect offering - a tenet which
both Cyril and Chrysostom find clearly underlined in Hebrews. Yet, whereas
Chrysostom would stress the real victory of Christ's humanity over sinful
human nature, Cyril would maintain that it was in fact impossible for Christ
to sin, being the unchangeable and divine Logos of God. 	 It was such
"guaranteed sinlessness" that guaranteed the effectiveness of mankind's
salvation. So, on Heb. 7:27, we read:	 t.)S oiV
o'V-	 Cri.1V o(.pc L '( v	 ot.L 
/.&6'	
IO(.)S 
"7 '
y	 ou	 çoUO-JS	
LL.J	
-to
/	 ,	 C	 /
to cLODTiOt')	 o0t_, cL JICP O eT I, LV -Cft7V otko,oc.V
I )/1I	 )	 /	 )
OL	 O-L	 V	 oViLol.)fe7to)	 c'") C
iio(f £t.po) ro	 cLç	 crL)
Ct "r
	
to
21
Thus it was the power of God in Christ, over-ruling the weakness of
human nature, that made possible the deliverance and perfecting of fallen
humanity. This emphasis helps to protect the unity of God and his saving
activity, as well as the unity of Christ's incarnate Person. It makes much of
divine omnipotence and impassibility. Yet does it, perhaps, fail to explore
the significance of something clearly close to the heart of the message of
Hebrews - the reality of Christ's suffering and temptation?
1.4 Martin Luther
It is interesting to note that Martin Luther's Lectures on Hebrews (Xarch
1517 - March 1518)22 were delivered during a crucial phase in his life, a
phase which included the publication of the Jinety-five Theses. By this stage,
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Luther had known within himself some years of profound spiritual and theo-
logical struggle, the consequences of which have undoubtedly left their mark on
what he has to say about Hebrews. For Luther, the text leads into a dis-
cussion of some of the things which were most exercising his mind and spirit
at the time - the relationship between Law and Gospel, the significance of
faith, the righteousness of God as contrasted with the righteousness of man23.
So also, when he speaks of Christ's priesthood and sacrificial offering for
sin, we can discern something of Luther's own experience and his attitude to-
wards the contemporary ecclesiastical situation. It Is important to remember,
however, that at this time Luther would still have regarded himself as a
priest, i.e. a member of a distinct order of priesthood.
On the phrase "when be had made purification for sins" in 1:3, Luther
writes, "With this brief word he makes absolutely useless all the righteousness
and deeds of penitence of men. But he praises the exceedingly great mercy of
God.... Therefore we should despair of our penitence, of our purification from
sins; for before we repent our sins have already been forgiven. Indeed, first
His very purification, on the contrary, also produces penitence in us, just as
his righteousness produces our rigbteousness"" Surely there Is reflected in
such a comment Luther's own painful inner struggle regarding the nature of
repentance and forgiveness.
The attention given in Hebrews to the subject of priesthood also moves
Luther to express his opinions on the priests of his own day, often in very
strong and polemical terms. Thus, on 5:1 he castigates those priests who
indulge in violence and warfare, not sparing the Papacy: "Therefore these
priests chosen rather from among demons are also appointed on behalf of
demons against Christ and the Christians, Julius above all" 5 . On a more
positive note, he sees Christian priesthood as involving the imitation of
Christ, the great High Priest. So on 2:17, "The apostle commends the two
things in Christ that should shine forth in every priest according to the
example of Christ, namely that he should be merciful to the people and faithful
to God for the people. For through mercy he should empty himself and make all
the evils of those who are under him his own, and should feel them In no other
way than if he himself were in them. But through faithfulness he should share
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with them all his own good things...." 26 . And on 5:1, "Therefore all priests
should imitate the Priest and know that they are not priests for themselves
but for others... .in order that they may bear the iniquities of others.. M27
Yet, although Christian priesthood should mean participation in the
redemptive suffering of Christ, "the sacrifice of the New Testament is perfect
and has ceased completely so far as the Head of the church, which is Christ,
is concerned"26 . How Luther sees the connection between Christ's "once for
all" sacrifice and the Christian's continuing participation therein is encap-
sulated in his interpretation of the Eucharist, included in his comment on
9:24. Christ's sacrifice is complete and unrepeatable, "but the spiritual
sacrifice of his body, which is the church, is offered from day to day, when
the church dies constantly with Christ and celebrates the mystical Pass-
over... U29 It is a matter of identification.
For Luther, such identification with Christ as Priest and Victim should
release the believer from fear of God's terrible and inevitable judgement on
sinful man - a fear which had indeed had torment for the young German monk.
His comment on 4:12,13, however, shows that he had by no means abandoned his
conviction of the reality and horror of divine Judgement on the unbeliever:
"...these words are understood as a threat of cruel punishment for unbelievers
.And thus the unbelievers will be tortured with endless, eternal and in-
curable cutting".30 Approaching God through Christ, the great High Priest, was
the safeguard against such torture. "For to those who have been terrified in
consequence of the fear of that eternal .judgement and that eternal cutting and
division, no other refuge is left than that one sanctuary which is Christ, our
Priest, in whose humanity alone we are protected and saved from a Judgement of
this kind.... Therefore the apostle also introduces Christ here more as a Priest
than as a Lord and Judge, in order that He may console those who are
frightened."3' Yet Christ the Priest is not merely the believer's safety from
judgment - he is also the effective source of the Christian's sanctification.
Christ is able "to sanctify us, to make us blameless, untainted, separated, and
like Him in all respects. This happens when we cling to Him with faithful
hearts..."32
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It is interesting to ponder what changes and developments might have
taken place in Luther's comments had he produced another series of lectures on
Hebrews a few years later, after the break with Rome (e.g., with regard to the
doctrine of the priesthood of all believers). Certainly the lectures of
1517/1518 bear the marks of what, with hindsight, could be called a theology
and spirituality in transition. As with many commentators, if perhaps to a
more obvious degree, Luther's then current preoccupations have helped to
determine what he saw in the text.
1.5 John Calvin
John Calvin's Commentary'33 , too, was not uninfluenced by his own theo-
logical position. The way he saw priesthood, and in particular the priesthood
of Christ, was closely connected with his understanding of God. It was the
office of a priest "to appease the anger of God"34. That anger was the
necessary response of the all-holy God to the sin of mankind. If man were to
be saved, he needed a suitable mediator to "mollify God's wrath" 35 against him,
and if that salvation were to be finally effective, the mediator must be both
human and sinless. Such was Christ, Son of God and Son of man. He, then, was
the perfect Jediator and "the salvation of all of us is effected by and turns
on the priesthood of Christ"36 . He alone was fitted "to reconcile God to
us"37
 - a turn of phrase which says much concerning Calvin's concept of God.
This priestly work of mediation inevitably involved sacrifice, for "the
priest is only a peacemaker between God and man when a victim is sacrificed,
because without sacrifice there is no remission of sins and the wrath of God
is not appeased. Our great High Priest, therefore, offered his own
unblemished self, so making possible the restoration of fellowship between God
and man. "The fruits of Christ's death" will be enjoyed by those who
believe3.
It followed for Calvin that the perfect work of Christ the Priest had
done away with the need for a continuing mediatorial and sacrificial
priesthood. The way was now open for all t boldly)('approach the throne of
grace for themselves, confident, in Christ, of God's mercy 40 . It was at points
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such as this in his commentary that Calvin found it difficult to stay in the
realms of abstract theology. He could not resist moving into some "applied"
critical polemic against the Roman Church of his day, as he saw it. "It is an
easy step to deduce from this that the light of the gospel has been put out in
the papacy....They admit in theory that Christ is the Nediator, but in actual
fact they destroy the power of His priesthood and deprive Him of His
honour... .the power is taken away from the priesthood of Christ as long as men
hesitate and look anxiously for other mediators.. •N41 In similar vein, when
commenting on Heb. 5:1, Calvin declares, "we must expose the ignorance of those
who apply these principles to our time as if the necessity for priests to
offer sacrifices were the same today... Those who want to found the sacrifice
of the mass on this passage are more than ridiculous"42
Though Calvin contended strongly that the need for a special mediatorial
order of priesthood had been abrogated, he nevertheless attached much
importance to the concept of the priesthood of all believers. This kind of
priesthood he seems to have seen predominantly in terms of unrestricted access
to God. Thus, commenting on Heb. 10:19-23, he declares, "The way into heaven
is open for us not only in symbol but in very truth by the mercy of Christ
because he has made us a royal priesthood"49.
Calvin clearly underlined the importance given in Hebrews to the notion
of Christ's priesthood. Even laying aside the polemical element, however, it
needs to be asked whether his exegesis has illuminated or clouded the
Epistle's message concerning God's character and activity in relation to
humanity.
1.6 David Dickson
The seventeenth century Scottish Puritan commentator, David Dickson'4,
was convinced that the major aspect of Christ's priestly work, as set out in
Hebrews, was to appease the wrath of God against man. He also saw Christ's
priesthood as a function appropriate only to his humanity. So, on 2:17, he
comments, "As Christ took on our nature, so in our nature, he took on a special
office of priesthood to do us good.... In special, as our sins daily deserve and
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provoke God's anger, so doth Christ's priesthood pacify God's wrath, and work
reconciliation to us" 4'. Only Christ, our Mediator, can make Hour persons and
service acceptable to God: and therefore in nothing may we pass by him"46.
We can come without fear to Christ because, being human, he understands our
human weakness. "First, the people's comfort did require that the high priest
should be a man, So is Christ a man, chosen out from amongst men. The
flower of all the flock. Therefore we may come the more homely to him."47
Christ is indeed a most sympathetic figure who "blesseth us with all blessing
solidly"4', but one wonders where exactly, in Dickson's exegesis, this leaves
God. Is there, in fact, a dichotomy in the Godhead? This would seem to be
an almost inevitable consequence of Dickson's reading of the text - and, of
course, he is not alone in reading the text in the way he does. But would the
author of Hebrews have endorsed his reading?
Ve should add that, for Dickson, the priesthood of Christ is unique and
exclusive: "...as Xelchizedek had neither any joined with him in his priesthood,
nor deputy, not vicar under him in it, nor successor to his office; so neither
hath Christ any joined with him, or substitute or successor to him in his
priesthood"4'. It is not difficult to discern here an element of special
pleading.
1.7 F. Delitzsch
Delitzsch's commentary'° produced in the mid-nineteenth century, for all
its weight of learning, had nonetheless an expressly polemical and con-
fessional motivation. Delitzsch states in his Preface that he has chosen to
write a commentary on Hebrews in order to make a decisive contribution to the
controversy then raging over the doctrine of the atonement - a controversy
initiated by the second part of Dr. J. von Hofmann's work 'Der Schriftheweis"1.
"Many witnesses have already risen up against his teaching", declares
Delitzsch, "as opposed not only to our peculiar Lutheran Confession, but also
to the faith and conscientious convictions of the whole Christian Church. To
be silent and inactive for my part in the midst of such a controversy, wherein
the very heart and centre of Christianity itself was touched, neither my out-
ward circumstances nor my internal sense of right permitted me"' 2 . He con-
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cludes by saying, "...it is my conviction now, as it was formerly, that my dear
friend and colleague (von Hofmann]'s views,..are not less opposed to the clear
sense of the apostolic word, when impartially interpreted, than to the faith
and teaching of the church... .Vould that my labours might... contribute in any
way to rendering the present conflict a benefit to the church by a final
victory gained for truth..
The "truth" which Delitzsch sets out to champion is the doctrine of penal
substitution, the vicarious satisfaction by Christ of God's wrath against sin-
ful man. This predetermined position, despite the commentator's claim to be
impartial, inevitably colours his exegesis, and particularly so with regard to
passages that treat of Christ's priesthood. On 2:17, for example, he takes the
opportunity to argue at some length, usually with Hofmann as his target, in
favour of the penal interpretation. Christ's priestly work was to take upon
himself in his sacrificial death "the divine wrath as merited by sin... its
cloud and tempest gathering and breaking on His innocent head" 4 . By submitt-
ing himself to this "storm of wrath" he not only reconciled man to God but
also God to man (though Delitzsch acknowledges that neither in Hebrews nor
anywhere else in scripture is this latter explicitly stated). Further, Christ's
sacrifice, according to Delitzsch, effected a reconciliation within the Godhead
itself. "And so the work of atonement, when regarded in its totality, and
beginning, middle and end are taken together, is but the self-reconciling of
the Godhead within itself... Our author...from (2] ver. 11 onwards, considers the
work of atonement under no other point of view than this: an arrangement of
the Godhead within and at unity with Itself for our salvation. All the
sufferings inflicted by the will of the Father on the Son are means of making
the Saviour of mankind, as such, perfect.., all (Christ's] reconciling work
henceforth is directed to one end, the preventing of that sin which still
clings to His people from disturbing the relations of love once for all estab-
lished." 6
 On this view, God's wrath had to be satisfied before God's love
could become operative - and Christ, our great High Priest, continues, as it
were, to deflect the wrath so that the love may be transmitted. How far this
is a valid exegesis of 2:11-18 is open to question. Ye shall consider its
merits in our exploration of the text of chapter
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Priesthood itself Delitzsch sees, predictably, in terms of sacrificial
mediation, "cleansing of sins", "sanctifying". Christ's High-Priesthood on
earth is perfected by his death. That death marks the fulfilment of the type
of the Aaronic order. His appearance in the heavenly sanctuary, however,
signifies his exaltation and appointment as a "priest for ever after the order
of Xelchizedek" Delitzsch argues that the writer of Hebrews regards this
order as the ideal, "uniting the offices both of David and of Aaron" and, as
fulfilled in Christ, doing away with the need for either in earthly terms.
"After the same manner in which Xelchizedek was at once priest and king, is
Christ eternally and antitypically possessor of both these dignities."59
Why our author decided to present Christ as a priest is not really
discussed. It seems to be Delitzsch's contention that because of "the nature
of His work" as conceived in Hebrews, the priesthood category of interpretation
was inevitable60 , particularly when reinforced by the author's reading of the
Old Testament and evident interest in the Jewish cult. Certainly for
Delitzsch, the priesthood and sacrifice of Christ constitute the dominant theme
of the Epistle, though seen very definitely in terms of a particular view of
the atonement61 . Christ as Priest and Victim is the supreme Kediator, the
perfect Propitiator.
It is, perhaps, important to ask how far the concept of God underlying
Delitzsch's doctrinal position and that permeating the argument of Hebrews do,
in fact, coincide.
1.8 B.F. Vestcott
Westcott, in his Commentary of 188962, describes Christ's High-Priesthood
as "the ruling thought of the Epistle" 63 . His analysis of that "ruling thought"
takes in much from his own understanding of priesthood. In general terms he
would define the latter as "the provision for a fellowship between God and
man, for bringing God to man and man to God"64 . This task Christ fulfils per-
fectly, being Son of man and Son of God.
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Vestcott goes on from this traditional position to divide priesthood into
two main categories, which he calls "natural" and "theocratic" 65 . "Natural"
priesthood, he believes, "belongs to the constitution of man". It is a
universally recognised concept. The "natural" priest, whether marked out by
"superior station" (e.g. head of family or head of race) or "superior knowledge"
(e.g. medicine-man or sorcerer) "seeks to establish a harmony between those
whom he represents and the unseen". "Theocratic" priesthood is rather more
specialist in character, speaking of a divinely ordained relationship between
God and a particular people - Israel being the obvious example. Here, rules
and guidelines are laid down by God himself and priestly work is summed up in
the High Priest, who represents the whole people.
Vestcott maintains that both these types of priesthood are to be found in
Hebrews, brought to perfection by the person and work of Christ. Through "the
whole discipline of earthly life", through the offering of himself and through
his "entrance into the presence of God", Christ "fulfilled the type of the
Aaronlc High-Priesthood"66. After his session at the right hand of God, Christ
also fulfilled the royal High-Priesthood of elchizedek, seen as the type of
"an universal priesthood". Therefore Christ's significance is for the whole
world and not just for a particular people67.
The heavenly work of this High Priest "after the order of Xelchizedek" is
summed up thus: "As High-priest He represents man to God: as King He repre-
sents God to man"68 . The High-Priestly part Vestcott describes as having
three main aspects: intercession; the taking up and offering to God of
believers' prayers, praises and spiritual desires; the guaranteeing of access to
God, through Christ, of all who believe. The commentator, interestingly, adds
his own note of warning: "This work is shewn to us in the Epistle... and we
have no authority to go beyond its teaching... The modern conception of Christ
pleading in heaven His Passion, 'offering His blood', on behalf of men has no
foundation in the Epistle... His glorified humanity is the eternal pledge of the
absolute efficacy of His accomplished work..."' Thus, Westcott, too, falls
victim to the tempting trap of 'special pleading'.
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In Vestcott's commentary, there is little discussion concerning the
origins of Hebrews' priestly interpretation of Christ, though Philo is clearly
thought to be of some importance. Neither is there much consideration of how
the priestly category relates to the rest of the NT writings. The place of the
priesthood theme within the literary and theological structure of the Epistle
itself was not, Vestcott suggests, carefully thought out by the author. It
involved rather "the unfolding of a special idea... without any trace of
conscious design on the part of the author"7°
After studying Westcott's analysis, it must be said that we are left with
a number of questions - not least, whence came this 'special idea'? Can it, in
fact, be seen in the "natural' and "theocratic" terms regarded as so signifi-
cant by the commentator? And does the author really give so little conscious
thought to the unfolding of his idea?
1.9 James Xoffatt
Xoffatt, in his Commentary of 1924', argues that the author of Hebrews
had no intention of presenting Xelchizedek as the paradigm of a "natural"
priesthood, superior in quality to the Levitical order and finding its fuif II-
ment in Christ. According to Xoffatt, the writer's primary aim was "to dis-
credit the levitical priesthood of bygone days". He chose the Xelchizedek
figure as a major weapon because scripture showed he was prior in time to Levi
and because "the Xelchizedek priesthood.., already played an important rôle in
Jewish speculation in cannexion with the messianic hope". This rôle Xoffatt
sees in terms of Philo's identification of Neichizedek with the Logos and the
theological effects of the Naccabean priest-kings, reflected particularly in
the 'Testaments of the Twelve Patriarchs'. We are also pointed to the notion
that the priesthood of Nelchizedek rested "on personality not on heredity",
thus typifying "that eternal priesthood of the Christ which was to supersede
the levitical, for all the ancient prestige of the latter". Here Xoffatt is
following E.F. Scott, who maintains that the idea Hebrews is trying to express
is that "the priesthood which can bring us nearer God must be one of inherent
character and personality", an Idea which, Scott says, "underlies all our
modern thought - social and political as well as religious". Xoffatt adds his
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seal of approval to this by asserting that "true authority is not prescriptive
but personal"74 . Ye may perhaps wonder whether such an assessment of our
writer's manner of thinking is entirely free from the presuppositions of a
later age and culture.
Xoffatt sees the priesthood of Christ in essentially mediatorial and
sacrificial terms. Thus he identifies the heart of Hebrews' Christology as
"the sacrifice and priestly service of Christ as the mediator of (the] new
covenant with its eternal fellowship" 75 Noffatt lays great stress on the
exclusive character of Jesus as mediator. So he writes: "Over and again [our
author] comes to a point where contemporary opinions (with which he was quite
familiar) suggested e.g. the intercession of angels in heaven, or of departed
saints on behalf of men on earth, ideas like the merits of the fathers or the
atoning efficacy of martyrdom in the past, to facilitate the approach of sinful
men to God. These he deliberately ignores. In view of the single, sufficient
sacrifice of Jesus in the light of his eternally valid Intercession, no supple-
mentary aid was required. It is not accidental that such beliefs are left out
of our author's scheme of thought. It is a fresh proof of his genuinely
primitive faith in Jesus as the one mediator"76
Such a passage makes a number of assumptions, not least with regard to
the nature of the "contemporary opinions" referred to, the writer's familiarity
with them, and his deliberate ignoring of them. It also smacks of special
pleading. Perhaps, as we have seen with other commentators, )toffatt's own
doctrinal position was not without its influence.
He goes on to underline the important place given in the Epistle to the
remission of sins, summing up his view of the author's thinking on the subject
by saying: "There can be no access without an amnesty for the past; the
religious communion of the immediate future must be guaranteed by a sacrifice
ratifying the pardon of God"? 7 . This "amnesty" and "ratification" found their
expression in Christ's willing sacrifice of himself, "the personal, free self-
sacrifice of Christ in the body" - a self-sacrifice Moffatt sees as eternal and
"not confined to the historical act on Calvary", citing 7:25 and 9:24'. It was
inextricably bound up with the shedding of blood. This fact, Xoffatt asserts,
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is simply accepted as axiomatic by the author, who makes no attempt to explain
why it should be so. However, Xoffatt himself proceeds to explain that "the
idea of TTO [consists in] the Idea that because Jesus was
what he was, his death has such an atoning significance as to inaugurate a new
and final relationship between God and men, the idea that his blood purifies
the conscience because it Is his blood, the blood of the sinless Christ, who is
both the priest and the sacrifice" 79 . We are back to Xoffatt's conviction of
the Importance of the personality of the priest.
He is convinced, too, of the over-arching influence of Philo on the
thinking and manner of expression of the author of Hebrews. This, he believes,
gave the writer a particular problem regarding the atonement: "The author
breathed the Philonic atmosphere on which the eternal Now over-shadowed the
things of space and time, but he knew this sacrifice had taken place on the
cross, and his problem was one which never confronted Philo, the problem which
we moderns have to face in the question: How can a single historical fact
possess a timeless significance?"8° The extent of our author's dependence on
Philo can, of course, be questioned, as can the reality of his struggle to
marry idealism and historical event, but for Xoffatt, both are of considerable
Importance81.
As to possible sources of Hebrews' representation of Christ as High
Priest, Xoffatt believes that the idea may well have been "a flash of
inspiration, one of the notes of originality and insight which mark the
writer's treatment and restatement of the faith"82. Acknowledging that even
Nthe most brilliant flashes depend on an atmosphere already prepared for
them", Xoffatt then seeks to Identify the elements which created this
favourable atmosphere. Philo's speculations about the Logos as high priest are
regarded as significant but Insufficient in themselves. "The current
conception of a heavenly sanctuary" is seen as a further element, supported by
reference tu Philo, "apocalyptic piety of the second century BC", the 'Testament
of Levi', and the book of Revelation. Our author's reading of the Pentateuch is
dismissed as secondary and confirmatory for, In Moffatt's eyes, Psalm 110,
with its combination of messianic and sacerdotal functions, provides the real
sparking point. He adds that such a combination of roles is also associated
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with the priest-kings of the Hasmonean era and suggests that, "Probably the
passing phase of expectation, that a messiah would arise from the sacerdotal
Maccabeans, accounts for such a fusion of messiah and priest". Although he
feels its influence was not wide, he nevertheless believes that it may have
been "not unimportant for the author of Hebrews"63 . He also sees "a partial
anticipation" of the notion of Christ's priesthood in the Enochic conception of
the Son of Man. However, he urges caution on this one, stressing that our
author avoids the title "Son of Xan" and arguing that the writer's emphasis on
Christ's human sympathy and transcendence derive "from his meditation on the
real Jesus ultimately, not from any apocalyptic speculations"54.
Whilst maintaining that, for Hebrews, the central theme is the priesthood
of Christ, Xoffatt also suggests that this theme is not thought out quite as
clearly as it might have been, is in any case too limited to carry all that the
author wants to say, and sits rather uneasily alongside other more 'tradition-
al' ways of understanding Christ.
He argues, for example, that the questions, "When did Christ become a
priest?" and "How is the divine Sonship compatible with the earthly life?" are
questions which arise in the reader's mind but which the author does not
answer. "There is a large section in his thought upon Christ as the eternal,
transcendental Son which remains obscure to us and which perhaps was indef 1-
nite to himself"65 . Further, Xoffatt asserts, "the category of the High-
priesthood itself was not large enough for the writer's full message".
According to Xoffatt, it could not contain either his eschatology or his
ethical teaching. The other Christological categories and ideas which are to
be found in Hebrews )toffatt sees as evidence of the Epistle's "primitive
character", but he discerns no fundamental bonding between them and the con-
cept of priesthood. Thus he points to the description of Christ as Heir and
Lord and notes "the isolated reference to the overthrow of the devil" as
"another allusion to ideas which were in the background of the writer's
mind"87 . Perhaps surprisingly in view of Xoffatt's stress on the Importance
of Psalm 110, he regards the author's combination of the sacerdotal and royal
metaphors as "incongruous". "Primarily", he says, "It Is a survival of the
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older militant messianic category which is relevant in the first chapter, but
out of place in the argument from the priesthood...'
It would seem that, for Xoffatt, the central theme of priesthood as set
out in chapters 7 to 10 has but a tenuous connection with much of what pre-
cedes and follows it.
L10 C. Spicq
Spicq, in his monumental Commentary of 1952/53e9, also sees chapters 7
to 10 as containing the heart of the author's argument, though he insists that
that heart is carefully set within a body which is, structurally and theo-
logically, very closely related to it. His view of Christ's priesthood as the
main theme and its relationship with the rest of the Epistle may be summarized
in the following comment: "...l'essentiel de son enselgiiement doctrinal est le
Christ-Prêtre. Ce sujet n'est traité ex professo que dans les chaputres VII -
X. On est donc en droit de considérer I - VI a la fois comme une preparation
pedagogique et morale (cf. V 1
 11) et une introduction au sens technique
d'acheminement et de préliminaire. En musique, une symphonie composée d'un
petit nombre de phrases tient lieu d'ouverture un opéra et annonce le dessein
de la composition... Ainsi Hébr. donne accês A la these de l'excellence du
sacerdoce du Christ en présentant la personne et la mission du Pontife, et en
définissant le qualitée du prêtre"°.
Yhat follows after the exposition of the main theme in chapters 7 to 10,
Spicq sees as detailed practical application of what has already been said.
Like so many other commentators, Spicq interprets priesthood very much
in terms of mediation and therefore analyses the priesthood of Jesus in this
light. wPrêtre, selon la nature humaine, mais en tant que celle-ci est celle du
File, Jesus est le médiateur parfait, authentique, représentant de l'humanité,
sGrement agréé de Dieu. Il fait le pont - Pontifex - entre la terra et is ciel.
C'est la sacerdoce parfait, idéal.' 1 Christ is the perfect priest because he
is perfect Son of God and perfect man. He can therefore act as the perfect
bridge between God and man.
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For Spicq, Hebrews points clearly to the eternal and heavenly character
of Christ's priesthood, significant though his priestly ministry on earth might
be. "Si le Christ est prétre des sa naissance, l'exerclse de son sacerdoce
n'est pas limité a la terre. Le sacerdoce Nelchisédéchieu, éternel, dolt
normalement s'exercer dans le sanctuaire céleste."92 Christ is exalted to the
right hand of God so that he may consummate his eternal priesthood by bring-
ing to it all the experience of his manhood and by ever living to make inter-
cession for us. The heavenly Priest is "un travailleur, un X	 cm
ministre du culte qui officie en permanence" 93 . In seeking to pinpoint the
relationship which our author saw between the earthly and heavenly aspects of
Christ's priesthood, Spicq offers the following analysis: "Ii semble que Hébre.
insiste davantage sur le rôle de victime que Jesus a joué durant sa vie
terretre, et sur son activité de Pontife une fois franchi l'accês au del. Le
lieu entre ces deux activités et ces deux mondes peut se concevoir de la facon
suivant. D'une part, le grand Prétre a lui-même verse son propre sang id-
bas..., et c'est l'aspersion du sang qui seule lui pennet de pénétrer dane le
Saint des Saints...; d'autre part, Jesus possêde une vie impérissable et son
sacerdace est eternal. L'exercice de son ministers sur terre ne pouvait ètre
que transitoire, et après sa mart, il pénètre de plein droit et comme de plain
pied dane le sanctuaire du del qu'il dolt desservir. Cette inauguration de la
nouvelle liturgie ne pouvait se faire sans un rite approprié. Xl y eut précisé-
ment comme une dédicace du sanctuaire... et, sinon un nouveau sacre, du mains
une nouvelle investiture du grand Prètre".'4
The sacrifice of the great High Priest as set out in Hebrews, Spicq sees
as a representative offering - designed by God to bring about expiation of
sins rather than a propitiation of divine wrath. The effectiveness of this
sacrifice is due not so much to the deed as to the character and motivation of
the doer. "La volonté d'oblatlon de la victime et la sainteté du Prétre qui la
présente a Dieu...C'est cette consecration a Disu, corps et &me, qui donne a
l'offrand de Jesus son efficacité hors pair, et lui permettre par consequent de
continuer au del son activité sacerdotale."9
Whilst ackowledging it to be strange that in a writing so concerned with
priesthood and sacrifice there is no explicit mention of the Eucharist, Spicq
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nonetheless believes that it contains frequent allusions to this sacrament96.
He points, for example, to the phrase 
y '-	 v -' ç rc. -c ç olc. c.
ttO i.) LO1.) in 6:4 and the use of the word oLV1LV/1 O1 in
10:3. He holds that when our author talks of our being sanctified through the
offering of the body of Jesus Christ (10:10), "ii est difficile de tie pas
songer a l'institution de la Gene". Similarly, 13:lOff. speaks of the
Eucharistic activity of the community to which the Epistle is addressed, as
does the exhortation (in 10:45) not to neglect assembling together (particular-
ly seen in the context of the offering of the High Priest in vv. 19-21 and the
mention of looking for "the Day" in v. 25). Spicq sums up his argument in a
way which clearly reflects his own ecclesiastical tradition:
"En conclusion, la liturgie céleste, qui n'est que l'offrande du Calvaire
hors des limites de l'espace et du temps, peut fort bien étre représentee
et célébrée, symbolisee et commemorée par chaque generation chrétienne.
Le sacrifice de la Meese n'est pas autre chose. Ce ne sont, certes, que
des inferences, mais ii importait de marquer la place oü se situe dane
Hébr. le sacrifice de l'Eglise. Ii se relie au sacrifice céleste et éternel
plus dlrecteinent qu'à l'immolation du Calvaire. Le méme prétre et le méme
victime, qui vex-sent le sang de l'aspersion dane la cite du Dieu vivant
(XII, 24), continuent leur meditation avec la participation et l'offrande
de tous lee croyants qui font déjà partie de cette cite (XII, 22)".
Comparing this with Protestant commentators like Calvin, we again note
with interest how the text (plus, perhaps religious presuppositions) can in-
spire directly opposing interpretations.
Although accepting that, among NT writings, Hebrews develops the concept
of Christ's priesthood to a unique degree, Spicq would not allow that the idea
came from an isolated spark of inspiration. His main contention is that the
author was heavily influenced by the Johannine catechesis, itself a part of
that 'Asia Minor Christianity' which is also associated with 1 Peter,
Revelation, and the letters of Ignatius and Polycarp - all of which give some
attention to the notion of priesthood99
. Our author came out of this
atmosphere, affected particularly by the 'Johannine' way of looking at Christ.
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"Le sacerdoce du Christ sanctifiant les dens (Heb. 10:10), consacré par le Père
pour être apte a sa mission (Sn. 10:36) et faisant l'offandre voluntaire de sa
vie (Heb. 10:5-7); Sn. 14:31), est déjà insinué par Sn."°° Our author, seeing
great theological promise in such a priestly concept, developed its
possibilities, encouraged also by his reading of Philo and the Old Testament
(particularly Psalm 110, which Spicq regards as "le bien fondé de son argumen-
tation théalogique") 101
 * In addition, Spicq sees a certain inevitability about
Hebrews' use of the priesthood category to interpret the person and work of
Christ. Because Christ "s'agissait de sanctifier et de conduire a Dieu une
humanité pécheresse, un tel office ne pouvait être rempli que par un prétre.
Voilà pourquoi le sacerdoce est la qualite privilegiee du Christ selon l'Eptre
aux Hébreux" 102 . We perhaps have further to ask why, if this situation was
so obvious to the author of Hebrews, it was patently not so to the other NT
writers.	 Even if we can discern germs of the idea in other canonical
writings, they remain little more than that.
Spicq's view concerning the recipients of the Epistle brings another
factor into play. The author was further encouraged th think and write on the
subject of priesthood because the community he was addressing was made up of
a group of converted priests - men who were disheartened, confused, and in
danger of being drawn back into their Jewish past103.
For Spicq, then, our author's use of the priesthood category was due not
only to his own theological reflection but also to the kind of Christianity in
which he had been nurtured (i.e. the 'Asia Ninor variety' which produced John
et al), coupled with the nature and 'Sitz im Leben' of the people to whom he
was writing.
In conclusion, we might note that Spicq gives but scant attention to the
way in which the idea of Christ's priesthood could be related to other
Christological categories which are apparent in the Epistle (Kingly Xessiah,
Son of Nan, etc). His main emphasis and concern is that the concept of Christ
as Priest has the pre-eminence.
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1.11 G.V. Buchanan
Buchanan's provocative Commentary, in the Anchor Bible series, (1972)'°
pursues a new and controversial line. Buchanan believes that the Epistle i a
homily written by one of its leaders for a Jewish Christian monastic community
in Jerusalem. Members of this community had given up their homes and
possessions (cf. 10:34) and migrated to "Mount Zion... the city of the living
God", where they had hoped to experience the fulfilment of God's promise to
Abraham (i.e. possession by his descendants of the promised land), for which
the way had been opened by the death of Jesus. When discouragement set in,
due to God's apparent delay, the writer of Hebrews set to work. His main aim
was to show how the promises made to Abraham could be obtained, and this he
sought to do "in a typically midrashic manner" 0S• Not for Buchanan the
influence of Philo and Hellenistic Judaism in general. For him, the rabbinic
model of scriptural interpretation was of paramount importance in HebrewsloG.
Although he contends that in midrashic fashion, "the author has woven and
interwoven his major emphases so that they cannot be completely separated
from one another"10', Buchanan would still argue that the priesthood a:f Christ
and its consequences constitute "the main thesis of the document"' The
essential link between the author's aim and his main theme can be summarized
as follows:-
Jesus was important to the author of Hebrews... for the offering he made
which renewed the possibility of receiving the promise... As a high
priest, Jesus successfully atoned for his own sins and those of the
people... It was the death of Jesus that was important to the author.
Interpreted as an atonement offering, his death could justify the claim
that he was a true martyr, whose sins had been cleansed, leaving him
sinless, holy, undefiled, perfect and sanctified"'°9.
The way is open to take possession of the promised land (seen in a
definitely earthly rather than heavenly or spiritual sense) because Jesus has
atoned for Israel's sin by his willingly embraced martyr's death. The
mechanics of this Buchanan sees in terms of the notion of "the treasury of
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merits". The self-offering of Jesus had built up so many credits" that God's
favour was assured towards those who believed. So, "believers.., should
approach the throne of grace with boldness. It was only in this way that they
might receive the benefits tabulated to the credit of Israel in the treasury of
merits by the sacrifice of Jesus"' '°. This sacrifice is likened to the
martyrdom of "the faithful who resisted the Greeks in the Xaccabean Revolt",
though why Jesus' death should be so much more decisively efficaceous than
theirs Is not clearly explained.
A striking feature of Buchanan's interpretation is his contention that the
author of Hebrews did not regard Jesus as sinless before his death. Rather,
Jesus' own sin was cleansed, along with that of the rest of Israel, by his
voluntary and priestly sacrifice of himself. Buchanan finds support for his
view In the writer's stress on Jesus' being "made perfect through suffering"
and In verses like 1:3 and 7:27, which, the commentator argues, imply that
Jesus was making purification for his own sins as well as for those of the
people. However we may assess this exegesis, it is arguable whether Buchanan
relates his proposition adequately to verses such as 4:15 (where Jesus Is
1	 1"	 ,	 /
described as
	
dc. V.LTL WdJt.L. &LJ øjJLotV7tø(
'r	 r-°"	
) and 9:14 (where Jesus is said to have offered
himself L.)JAO'b' tL.) ). 4:15, he simply asserts, "does
not necessarily mean that (Jesus] had never committed a moral offence in his
life" 11 ', and on 9:14 he makes no attempt to explain how Jesus could have
offered himself as an unblemished sacrifice if he were at this stage tainted
with his own sin. Indeed, one of the general methodological weaknesses of
Buchanan's commentary Is that he tends to avoid careful consideration of
exegeses not his own and, in some instances, omits to comment at all on
significant words or phrases in the text' 1 2• Further, his heavy dependence on
rabbinlc writings to back up his interpretation inevitably means that for much
of the time he has to follow the dubious procedure of relying on material
later than the first century A.D.
In one Important area, however, Buchanan looks backwards rather than
forward in time - and that is with respect to the source of Hebrews' concept
of Jesus as High Priest. "The author wanted to interpret Jesus' rôle in terms
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of a priesthood and his death as a priestly sacrifice. Therefore he had to
support his position rather defensively on the basis of scripture. He used
two enthronement psalms, one which called Its hero "messiah" and "son", and the
other that called him a priest. On the basis of these, he could offer an
interpretation that was not traditional for Jesus, but one that was patterned
somewhat according to the leadership of the Hasmoneans who assumed both
priestly and royal functions."113
For Buchanan, the influence of the Hasmonean era on the writer of Hebrews
was of no small significance. "There are many... indications that the author of
Hebrews was Influenced by the literature and theological beliefs related to the
Maccabean period and that the Hasmonean priestly rulers Influenced his Christ-
ology."1 ' We sense somehow that Buchanan regrets this, along, perhaps, with
the priesthood category itself. "Since the author wanted to present Jesus as a
priest and a king, he had to justify his claim by some forced logic, similar to
that used by the Hasmoneans to justify their position,"1 15 "Forced logic" and
the "defensive scriptural support" of our earlier quotation are strange ex-
pressions to use by one who is convinced of Hebrews' debt to the rabbinic
method of interpreting scripture. Either they Indicate Buchanan's own assess-
ment of the value of that rabbinic method or they betray his essential uneasi-
ness with what our author was trying to say.
1,12 P.F. Hughes
For Hughes'' 6 , the main theme of the Epistle is the supremacy of Christ.
Christ Is superior to the prophets, to the angels, to Hoses and to Aaron. Thus
the notion of Christ's priesthood, important though it is, is but primus inter
paz-es. It is the major, but not the only, category employed to stress the
absolute supremacy of Christ (seen in a Jewish context) and therefore the need
for wholehearted and exclusive commitment1 17, Hughes takes as his "working
hypothesis" the theory that the Epistle was addressed to Jewish converts who
had "in one way or another encountered and felt the attraction of the
teachings... of Essenism" 1 which he takes to be Illustrated by the Dead Sea
Scrolls' 1E1, "A situation in which members of a Christian group were finding
such beliefs attractive would fully explain the necessity for sending a letter
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insisting on the absolute and unique supremacy of Christ, and theref ore his
superiority to all others, with particular reference to prophets and angels,
Xoses and Aaron."1 19 The basic stimulus, then, for Hebrews' presentation of
Christ as the great and eternal Priest "after the order of Melchlzedek" was the
"pull" on the community with which he was concerned of their sectarian Jewish
background - a background which placed much stress on the expectation of a
messianic priest. Hughes points further to the discovery of fragments at
Qumran which "provide evidence that Xelchizedek, so significant a figure in the
eyes of the author, was assigned a prominent rôle in the eschatological
perspective of the Dead Sea Sect. Thus another link is forged, and we can now
better understand the necessity for the careful instruction that is given these
Hebrew Christians regarding the proper place and relevance of Ielchizedek"120.
If the situation of his readers provided the basic stimulus, the author,
according to Hughes, was also drawn to the priesthood category by his
reflection on the meaning of the atonement effected by Christ. On 2:17 Hughes
comments, "It was precisely this 'likeness' to his brethren that qualified him
(hence our author's insistence on Its necessity) to act as their 'high priest' -
a title and function.....though not applied to Christ elsewhere in the New
Testament, thoroughly consonant with the apostolic doctrine of the atoning
sacrifice he offered at Calvary. The Son could not have represented men
before God, offering, as their High Priest, the sacrifice of himself on their
behalf and in their place, had he not first become their fellow-man" 121 . It is
clear that the commentator sees "the apostolic doctrine of the atoning
sacrifice" in terms of vicarious satisfaction. Christ in his sacrificial death
has borne the penalty due to sinful man. Believing that Hebrews presents
Jesus as divine as well as human, Hughes, like Delitzsch, seeks to explain how
this interpretation of the atonement is consistent with the unity of the God-
head. Thus he argues, "To procure our restoration, God himself has met the
demands of his own holiness. He has, so to speak, propitiated himself in our
place, thereby achieving the reconciliation to himself of mankind, who other-
wise were hopelessly alienated and under condemnation because of sin. In the
death of Jesus "we see that love and justice meet and are satisfied"22.
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Christ's continuing priesthood in heaven, maintains Hughes, is the guaran-
tee of the free access of believers into "the presence-chamber of God"12.
"How can we who draw near to God through Christ fall to be eternally secure in
view of the fact not only that "he always lives" but also that as our ever
living priest he never ceases "to make intercession" for us In the heavenly
sanctuary'?"124 The fact that Christ is intercessor means that there can be no
other in heaven, whether angels or saints. "To rely upon angels or saints or
any other finite being for their intexcessions is not only futile; it also
betrays a failure of confidence in the adequacy of Christ as our inter-
cessar. Apart fi am going beyond at least the explicit argument of
Hebrews, such an assertion raises important questions concerning the value of
intercesory prayer generally.	 -
According to Hughes, Christ's eternal priesthood is also exclusive. He
dxaws the following conclusion:- "...our epistle teaches with the clearest
possible emphasis that the Introduction of the order of l4elchizedek means the
disappearance of the order of Levi; consequently any suggestion that the latter
is still in force in the ministiy of men is inadmissible and shows a surpris-
ing disregard of the instruction so plainly given by our author... What is
remarkable is that, notwithstanding the plain doctrine of the Epistle to the
Hebrews, by the middle of the thu d century the Christian ininisLry has come to
be widely understood in terms of the levitical priesthood of the old
covenant" . Yet again, we perceive the influence on the commentator of a
pre-existing doctrinal position.
We may note, finally, that Hughes -sees a close relationship in Hebrews
between the categories of sonship and priesthood. On 5:4-6 he comments, "The
collocation of these two messianic affirmations (Ps.2:7; Ps. 110:4) ... shows
how closely within the perspective of the history of redemption the Sonship
and the Priesthood of Christ belong together, corresponding to the combination
of deity and humanity in the theanthropic person of the Mediator..." 27
 Ye
might perhaps ask whether the author of Hebrews in fact confines the concept
of sonship to the divinity of Christ.. Could it not also have a more earthly
and human significance?
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Whence priesthood? A survey of possible sources
1. Jewish and non-Christian ideas and traditiona
2.L Introducty
The concept of Christ's priesthood was undoubtedly an important
ingredient of that "solid food" which the author of Hebrews sought so earnest-
ly to commend to his readers. How he came upon it is much more questionable.
Our brief and selective survey of commentaries has already indicated that the
possibilities are many and various. It remains to examine rather more closely
the possible sources of his inspiration before going on to explore the signi-
ficance of the use of the priestly category in the Epistle's overall argument.
2.2 Psalm 110
It is clear from the abundance of quotation and allusion that the writer
was in close touch with the literature of the OT. Could it have been his
thinking on these scriptures that first suggested to him the Idea of Christ as
our great High Priest? Certainly he would not be alone in finding in the OT
anticipatory prophecies regarding the person and work of Jesus. Such a
conviction runs through the whole spectrum of traditions reflected in the NT.
All the promises of God had found their 'yes' in him 1 . It is possible, then,
that the author of Hebrews, meditating on the Jewish scriptures, saw in them a
setting forth of Christ, not only in terms of 'Lord' already familiar to
Christians, but also as priest. If we ask which passages could have given him
this notion, then Psalm 110:4 must be a leading contender. According to the
Synoptists2 , the first verse of this psalm was quoted by Jesus himself, with
reference to the Messiah, and the frequency of allusions to it elsewhere in the
NT would seem to suggest that it was much used by the early Church to support
and underline belief in the lordship and exaltation of Christ 3 . Our author
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himself makes extensive use of the opening verse. It is not, therefore,
entirely unreasonable to suppose that when he read on to v.4 (a verse neither
quoted or alluded to anywhere else in the NT) he found there a new and
exciting way of looking at Christ. Without doubt he made v.4 one of the
mainstays of his argument for Christ's priesthood 5 - some, indeed, would see
it as the very foundation5. Yet, even if we allow its major significance in
the Epistle and agree with C.H. Dodd7 that the writer was an innovator with
regard to its use, we still have to ask whether Ps. 110:4 led him to the idea
of Christ's priesthood, or whether, in fact, the idea led him back to Ps. 110:4.
An important factor in moving towards any conclusion on this is the
whole question of whether it really was new for Christians to think of Jesus
in priestly terms. We shall discuss this more fully below 9 but it may be said
here that the way is open to explore the implications of a view such as that
of AJ.B. Higgins: "The observation that other places in the New Testament
outside Hebrews appear to reflect the same idea without using the term priest
or high priest suggests that it was not based on Ps. cx.4. There is the
further possibility that there were other passages from Jewish scriptures, or,
indeed, contemporary non-Christian beliefs, which could have given rise to
Hebrews' priestly Christology. In such a case, Ps. 110:4 might well be
confirmatory rather than formative.
2.3 Genesis 14:18-20
The brief mention of Xelchizedek in Genesis 14:18-20 provides another
potential source for our author's understanding of the person of Christ.
Certainly this passage supplies the writer with material he clearly regards as
invaluable supportive evidence. He relies on It heavily in chapter 7, where he
is putting his case for the permanent priesthood of the exalted Son. The
Keichizedek of Genesis is the anticipatory type of the Son of God -
4JAOLLyVO cit tt toO B0 In what seems very much like
midrashic fashion1 1, the mysterious "priest of the most high God" is seen as
pointing to the priesthood of Christ in his superiority to the Levitical
priesthood (a superiority evidenced by his lack of genealogy - the correct
genealogy being essential for "priests of Aaron's line"), his priority in time
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and his blessing of Abraham and receiving of tithes. There was also, and
perhaps mast significantly, the perpetuity of his priesthood, Again, however,
we confront the problem of "creative influence" or "scriptural support". Was
Genesis 14:18-20 the source of the writer's conviction, or was it rather a
major buttress for a pre-existing idea?
In his study on "The Meichizedek Tradition", F.L. Horton 12 argues that the
author of Hebrews was taking up and using far his own purposes an inter-
pretation of the Genesis passage already to be found in Philo and Josephus,
that is, the notion that Nelchizedek was the very first priest' s . Horton is in
little doubt, however, that in laying hold of such a tradition our author was
seeking to support an idea that had already formed in his mind. So we read
that "in Hebrews the movement is from Christ to Meichizedek and back to
Christ, (therefore] it may be argued that the most obvious source for the
Epistle's belief in Melchizedek's perpetual priesthood (and the reason why the
author found that perpetuity in the words of Ps. cx,4 and in the absence of a
reference to )!elchizedek's death in Genesis xiv) is the author's belief in the
eternal priesthood of Christ" 14 . Is it even necessary to posit this "move-
ment, ..from Christ to Melchizedek and back to Christ"? A.T, Hanson 1 puts
forward the interesting argument that, rather than seeing Meichizedek as a
type of Christ, the author of Hebrews identified the two figures. It was the
writer's "private opinion" (in the actual expression of which he went as far as
he dared) that "Christ appeared to Abraham in the person of Melchizedek,
thereby indicating the superiority of the coming messianic priesthood to the
coming Levitical priesthood; and that the eternal priesthood of Christ was
formally proclaimed by God through Psalms 2 and 110 by the mouth of David;
and finally that the Incarnation was the process by which the priesthood
actually came into operation"' 6, Even if we were to accept this argument (and
It would at least help to explain the curious fact that Hebrews makes little
attempt to subordinate Xelchizedek to Christ), we should still have to ask
what caused our author to make such an identification. Did he start from his
convictions about Nelchizedek or from his convictions about Christ?
Certainly it could be suggested that, seen in the context of the Epistle
as a whole, Genesis 14:18-20 is neither the only or the dominating influence.
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It serves its purpose in that part of the argument reached at chapter 7 but in
terms of sheer volume of reference and emphasis, Psalm 110 would perhaps have
a claim to the greater importance. Indeed, it may be that without the impetus
of Ps. 110:4, Genesis 14 would not have come into our author's mind at all17.
2.4 The wilderness experience of the people of Israel
What, then, of the possibility that it was the author's reflection on the
significance of Israel's wilderness wanderings that led to his conviction of
Christ's priesthood? The wilderness/pilgrim experience of the people of God is
undoubtedly a major thread running through the Epistle1 8. F,F. Bruce contends
that in taking up this thread, the writer was making use of an analogy that
was "a commonplace" in the first century Church1 9 However this may be, is it
reasonable to argue that the instructions for worship and living set out in
the Pentateuch in the context of the wilderness experience inspired our author
to think in terms of Christ as the supreme Priest? As the holy God made
provision then for his blemished people to approach him safely, so "in these
last days" has he brought about in Jesus a complete breaking down of barriers,
thus enabling direct and fearless access into his very presence. Clearly a
comparison between these two provisions, in terms of fulfilment and contrast,
was a significant part of the Epistle's argument for Christ's priesthood20.
This is seen most obviously in the extensive use our author makes of the Day
of Atonement ritual, both in terms of its purpose and its detail (cf. e.g. Heb.
6:19-20; 9:6-12, 24-28; 10:1-10, 19-22). Jesus, as priest and victim, has
brought about an atonement which is perfectly and permanently effective, thus
rendering unnecessary any further exercise of the provisions of the old order.
Our writer does not, however, confine himself to the instructions set out in
Leviticus 16 for the yearly act of atonement. Indeed, he is selective even
here, for he makes no use of the scapegoat aspect of the ritual (Lev. 16:8, 10,
20ff.) nor, arguably, of the procedure laid down for the cleansing of Aaron's
own sin21 . Woven into his treatment of the Day of Atonement pattern are
various other strands to do with cleansing and dedication, notably the whole
range of sacrificial offerings (Heb. 10:5_10)22, the purification ceremony
involving the use of a heifer CHeb. 9:13 and perhaps 9:19-20; cf. Numbers 19),
and, most significantly, the ceremonial required for the establishment of a
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covenant (Heb. 8:6ff.; 9:15-22; 10:12-18; cf. Ex. 24:6-8). It would seem that
for the author of Hebrews, the notion of the priesthood of Christ drew
together and expressed the fulfilment of the whole spectrum of the aspirations,
experience and provision for weakness and failure of the old covenant. From
the person and work of Jesus, the great High Priest, proceded a new wilderness
experience (cf. e.g. Heb. 3:7-14, 16), a new covenant (cf. e.g. Heb. 2:2ff.; 8;
9:15-22; 10:12-18), a new priesthood and atonement (cf. e.g. 5:Sff.; 6:20; 7
passlin), indeed, the consummation of God's purposes for his people.
It might well be argued, however, that the notion of Christ's priesthood
gave rise to such a way of looking at the OT, rather than vice versa. Having
come to the Christological idea, our author, in his careful way, argued for its
validity by means of material familiar and meaningful to him and also, surely,
to his readers23 . Such would be Moffatt's conclusion. He writes, "it is not
enough to say that the conception [of Christ's priesthood] was merely... the
result of a bible reading in the pentateuch. In the pentateuch the writer
found proofs of what he had brought to it" 4 . What he brought to it was the
conviction that Jesus Christ had dealt with sin and opened the way to God. It
was this conviction, perhaps, which coloured his reading of and approach to
the OT. Like the other NT writers, he looked at the Jewish scriptures through
Christian spectacles.
2.5 A priestly or priestly/royal Messiah
Did the same apply with regard to existing Jewish expectation of a
priestly or priestly/royal Messiah? We have first of all to ask whether such
an expectation was, in fact, in existence. To consider the evidence, we must
turn chiefly to the Testaments of the III Patriarchs and the Dead Sea Scrolls.
At first sight, the Testaments give us a fairly comprehensive picture of a
Levitical messianic priest - a picture, moreover, which seems to bear some
relation to the characteristics of the priestly Christ as set forth in Hebrews.
We read in Test. Levi 8:l2ff., "Levi, your posterity shall be divided into three
off ices as a sign of the glory of the Lord who is coming. The first lot shall
be great; no other shall be greater than it. The second shall be in the
priestly role. But the third shall be granted a new name because from Judah a
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king will arise and shall found a new priesthood in accord with the Gentile
model and for all nations. His presence is beloved, as a prophet of the Most
High, a descendant of Abraham, our father" 25 . In this "new priesthood", then,
are combined the offices of prophet, priest and king. Further, the earlier
part of chapter 8 portrays Levi receiving the emblems of priesthood and king
in a heavenly setting25
Test. Levi 18 talks of the Lord raising up "a new priest" and eulogizes
about the blessings he will bring, blessings characteristic of the messianic
age. He will bring light and peace and joy, to "the heavens...and the earth" as
well as to mankind27 . He will bring knowledge of the Lord to the Gentiles and
will reveal God's glory28. "In his priesthood sin shall cease", paradise be
regained and Beliar bound29 . It is indeed tempting to draw parallels with
Hebrews, especially when, earlier in the Testament, Levi himself is described
as becoming God's son and servant, separate from iniquity30.
The case for a significant relationship would be strengthened if the "new
priesthood" of Test. Levi could be shown to be "after the order of Xelchizedek".
Here we are most definitely In the realm of conjecture and supposition. If we
suppose that the relevant passages in the Testaments refer to the Hasmonean
rulers, John Hyrcanus in particular 31 , then a connection could be made with
their assumption of the title "priests of the Most High God" 32 , a reasonably
clear allusion to the priesthood of Melchizedek. The writer of Hebrews seems
to have been not unaffected by the Maccabean literature33 . Could it be, then,
that the Hasmonean priesthood provided the model on which he based his
concept of Christ's Melchizedekian priesthood 34
 and that in the Testaments he
found material which further stimulated his thoughts in a priestly/messianic
direction?
Several important and controversial questions stand in the way of a
definite conclusion. When were the Testaments written? Do they constitute a
pre-Christian Jewish document? 35
 Are they rather of Christian origin?36
 Or
are they basically Jewish with Christian interpolations?37
 If the latter,
where exactly are the interpolations to be found? Do they in fact cover
virtually all those passages which could be interpreted as setting forth a
Page 33
Chapter 2
priestly/royal Nessiah, as scholars like N. de Jonge and A.J.B. Higgins would
argue? This being so, the case for the Testaments' being a source of Hebrews'
priestly Christology would be much weakened. Indeed, the case could be re-
versed, suggesting that Hebrews influenced the relevant passages in the Testa-
ments, though we should not perhaps rule out the possibility that the
author's thinking could have been affected by a Christian version of the
Testaments.
Even if one prefers to take the view that the Testaments are predomin-
antly Jewish and pre-Christian, the nature of the evidence they present has to
be carefully examined. There are those who would question whether we do here
have a picture of a messianic Priest or Priest/King. Higgins, for example,
sees in what he considers to be the original Jewish version of the Testaments
a marked absence "of the notion of a priestly Nessiah, coupled with the
importance attached to the priesthood, and its superiority to the secular
power"40 . Certainly it is possible to regard the Testaments as simply a
reflection of a particular politico-religious situation rather than a looking
forward to the characteristics of a future messianic age. Yet who is to say
that a pious author did not see in the signs of his times at least an imminent
fulfilment of God's eschatological purposes for his people - a fulfilment that
involved a "new priesthood", expressed in kingship as well as sacerdotal
status? Perhaps the only sure conclusion that can be reached on the origin
and character of the Testaments is that there is a wide divergence of opinion
coupled with a scarcity of "hard evidence" on which opinion can be based.
If we take the text at more or less its face value, is it in fact very
close to the ideas expressed in Hebrews? We have seen that there do appear to
be similarities. The "new priest" is also to be prophet and king. He is to be
called by a new name and in his priesthood sin will come to an end, the power
of evil be bound, and the original perfection of creation restored. So Jesus
Christ, great High Priest after the order of Xelchizedek, supreme Prophet and
King, deals with sin, defeats the devil and enables many eons to be brought to
"glory", that true destiny originally intended for them by their Creator. Yet
nowhere in the Testaments is there that emphasis on the new priest's atoning
function, so unmistakeably present in Hebrews. There is but one mention of
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sin coming to an end and no indication that this is to be brought about by the
priest's willing sacrifice of himself 41 . Neither is there any conception of a
heavenly priesthood. Levi's "heavenly investiture" is the prelude to and
authorisation for an earthly ministry. The Levitical "third office" of Test.
Levi B is likewise to be realised in an earthly context. Not so with Christ.
Hebrews is insistent that "if he were on earth, he would not be a priest at
all" (8:4). He is not only in reality what Levi could only be ritually, i.e.
"separated from sinners", but also "exalted above the heavens", "seated at the
right hand of the throne of Majesty in heaven". Further, despite the reference
in Test. Levi 8 to the new priesthood's being called by a new name, it is clear
from the context that it is still conceived of as being of Levltical descent
(perhaps, incidentally, an argument against characterising this passage as a
Christian interpolation). If the Xelchizedek of Ps. 110:4 and Genesis 14 is in
mind here, then we must also assume something like the later rabbinic
conviction that Meichizedek passed on his priesthood to Abraham and his seed,
and therefore to Levi 42 . In Hebrews, however, it is one of the bases of the
author's argument that Jesus was not of the tribe of Levi - his priesthood was
of a completely different order (cf. Heb. 7:11-14).
Could these significant differences, then, be construed as a deliberate
attack upon the ideas expressed in the Testaments, perhaps because Hebrews'
readers (as converted priests?) were too much influenced by them? It would
seem to be an unlikely suggestion. In this case, surely, there would have been
in Hebrews some rather more definite reference to the other text in an attempt
to show its error and inadequacy. Quotations and allusions are, after all, an
integral part of our author's methodology. Not only that. We might also have
expected the author to have treated more fully of Jesus' non-Levitical descent.
Such a major contrast to the figure of the new priest in the Testaments, if
this latter were the main 'target', would seem to require a somewhat more
detailed discussion. As it is, Jesus' lack of genealogical qualification for
the Levitical priesthood appears to have been taken by the writer as a
generally accepted fact (cf. Heb. 7:14) - something he could use as a
springboard with the minimum of apology or explanation. Similarly, he makes
little attempt to prove that Jesus was both Messiah and King. In effect, it is
assumed that this can be taken as read.
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Considerations such as these, together with the clearly differing con-
ceptions of the new priesthood and the serious problems involved in estab-
lishing the date and character of the Testaments, would seem to advise caution
in postulating any directly causal link between them and our Epistle. Is the
position different with the Dead Sea Scrolls? There is certainly no shortage
of scholars who would argue for a significant connection between Hebrews and
the Qumran community44 . Some would agree with Yadin that the addressees of
the Epistle "must have been a group of Jews originally belonging to the D.S.S.
sect who were converted to Christianity, carrying with them some of their
previous beliefs"45 . It was to counter-act these previous beliefs that Hebrews
was written. Others would contend that the beliefs set forward in the Dead
Sea Scrolls should not be regarded as unique to the Qumran covenanters but
rather as illustrative of the ideals of the more widespread Essene move-
ment45 . The recipients of the Epistle should thus be regarded as including
those who had been in some way influenced by Essene ideals. F.F. Bruce, on
the other hand, concludes that "the Hebrews" were "a group of Jewish
Christians, whose antecedents and associations were with nonconformist Judaism
rather than with the main streams.., it would be outstripping the evidence to
call them Essenes or spiritual brethren to the men of Qumran"' 7 . Against all
these would be those scholars, like H. Grässer and Montef lore49 , who reject
any close relationship between our Epistle and the ideas expressed in the Dead
Sea Scrolls.
It is in the context of such controversy that we must explore the possi-
bility that Hebrews' priestly Christology was stimulated by the Qumran expect-
ation of a priestly Messiah. It would appear, at least from one reading of the
texts50 , that the Dead Sea Covenanters were awaiting two messianic figures -
one Davidic and kingly, the other, of superior status, a priestly Messiah,
Both were to be subordinate to the archangel Michael, and their advent was to
be linked with the appearance of an eschatological prophet and the resumption,
in a pure form, of the Mosaic sacrificial system. It was to counter such
expectations, argue Yadin and others, that the author of Hebrews emphasized the
unique supremacy of Christ, the concentration in his Person of the r6les of
prophet, priest and king, and the bringing to its end of the old order. If
this is the case, however, we need to ask why our author did not spend much
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time and effort on seeking to prove that Jesus was indeed the Messiah. It is
debatable how far the author uses o in a titular sense. Even granting
that he does, the references are few and in the context of assumption rather
than argument 61 . Further - and perhaps more significant - Hebrews, as we have
seen, makes little attempt to argue through Jesus' non-Levitical descent, a
factor which would surely have been a major stumbling-block for readers with a
background such as Yadin envisages. The 'Messiah of Aaron' was to be of that
lineage and no other. Lack of the correct genealogy would have destroyed that
ritual and sacerdotal purity so earnestly longed for by the Qumran Community.
If the readers of Hebrews were former members of that community, would the
contention that Christ's priesthood was "after the order of Meichizedek" have
sufficiently allayed their fears?
The possibility of a causal link between the Dead Sea Scrolls and Hebrews
is further undermined if Higgins is correct in his thesis that the Qumran
Covenanters were not in fact expecting a priestly Messiah 62 . Having examined
those passages where the terms "anointed one" or "anointed ones" are used in
an apparently messianic sense53 , he concludes that "at Qumran there was not a
belief in a secular and priestly Messiah, but only in a messianic Davidic
prince and deliverer"64 . He points out that the title "Messiah of Aaron" Is
never used on its own and contends that in those references where the Messiah
is said to be 'of' or 'from' Aaron and Israel, the latter two names are simply
a description of the Qumran community, a community made up of priests and
laymen. In the one plural reference to "the Messiahs of Aaron and Israel" (1
QS ix lOf.), "anointed ones", according to Higgins, is not used in a technically
messianic sense. So, he argues, "The High Priest Is as much... an anointed one,
but not a messianic figure in the full sense. He is the future religious head
at the time when Messiah is to appear, just as the community has a priest as
its superior. It is because of his position as the religious head that even
the Messiah will be subordinate to him"55.
However this may be, Higgins points to a factor of considerable import-
ance which applies whatever view one takes of the priestly figure in the
Scrolls. "Neither the Messiah nor the priestly head of the community in the
last days has any special soteriologica]. character"56 . The most important
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task of the eschatological priest appears to be expounding the Law rather than
making atonement. We must ask ourselves, therefore, whether such would be an
adequate 'seed-bed' for a writer like the author of Hebrews who is so deeply
concerned with the atoning function of Jesus, priest and victim. What, too, of
his conviction that this priest/victim has not only been exalted to the right
hand of the Majesty on high but is also from eternity the " na'..'-' 	 " and
" " of that Majesty67? We may feel, perhaps, that neither the
anointed priest of the D.S.S., nor indeed the "new priest" of the Testaments, is
sufficient in itself to explain these things.
2.6 11.Q Xelchizedek
Perhaps, though, there was some existing concept of an eschatological
heavenly figure which could have influenced the author's understanding and
presentation of Jesus. The discovery of a fragmentary document in Cave 11 at
Qumran5° seemed to supply such a figure. Here, one called Melchizedek, an
exalted, heavenly being, is assigned a significant (if not altogether clear)
role in the execution of divine judgement, which occurs in the context of the
ultimate year of jubilee. Meichizedek is to "exact the ven(ge]ance of the
judEg]ments of God" with the help of "all the (eternal] gods" 6'. If the
quotation of Ps. 82:1 in line 10 is also to be applied to him, then he enjoys a
very high status indeed 60 . More certainly, he is seen to have great individual
importance among "the holy ones of God". Re is a powerful angelic figure
(whether or not he be identified with Michael61 ) who will be instrumental in
the downfall of Belial62
 and perhaps have some connection with the atonement
for sin that will apparently accompany "the year of the la(st] jubilee"63.
Such features of 11Q Melchizedek have encouraged some scholars to
postulate a close relationship between this document and Hebrews. Be Jonge
and Van de Voude, for example, suggest that "Beb. 7:3 and related texts are
most naturally explained by the supposition that the author regarded
Xelchizedek as an angel inferior to the Son of God. . . Jot the expected high-
priest of the sect, but the archangel who would command the heavenly hosts in
the struggle against Belial infenced Hebrews' picture of the entirely different
"priest like Meichizedek" who had come... All interest is centred in the
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Heavenly Son of God., who rules above all heavenly and earthly powers, and
lives for ever to make intercession for those who put their trust in him; his
counterpart is the heavenly )elchizedek whom we find in 11Q Xelchizedek64.
Others would not be so certain. Fitzmyer concludes that "the tradition found
here is not the same as that in Hebrews, even though it does shed some light
on the more general development". F.L. Horton argues categorically that 11Q
Melchizedek "is not a direct source for Hebrews". He concedes that there are
general parallels between the Qumran Meichizedek and the Christ of Hebrews.
Both are eschatological, redemptive figures, both are exalted in the heaven.
both are involved In atonement for sin, both overcome the forces opposed to
God and bring the promise of a new age 57. However, he points out that all of
these similarities could equally apply to other parts of the New Testament and
goes on to conjecture that "if the author of Hebrews had known of the
speculation about Nelchizedek contained in 11Q Xelchizedek, he might well have
rejected Xelchzedek as a type of Christ"58.
Certainly we could point to a number of major differences between the
figures set forward in the two documents. In 11Q Xelchizedek as we have it,
there is little stress on Xelchizedek's atoning function 69. There is no
reference to his offering sacrifice for sin, let alone his offering of himself
as sacrificial victim. In fact, it is not at all clear from the Qumran frag-
ment that Xelchizedek was regarded as a priest at all. The absence of any
citation of Genesis 14:18-20 or Ps. 110:4 is notable, particularly in view of
their evident Importance for the author of Hebrews. Neither Is there any
indication that the Qumran 1elchizedek was a human being who led a truly
human existence, subject to temptation, suffering and death. Pace de Jonge and
van de Woude, this emphasis is surely as significant In Hebrews as the stress
on the heavenly Son of God. Without that emphasis, the author's argument
tends rather to lose Its point. We may note also that the Qumran document
sees Keichizedek's special role as the eschatological execution of divine
judgement. This contrasts sharply with the position in Hebrews, where Christ
is never portrayed as 'Judge's though some attention is given to God's activity 	 *
in this area70.
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It is surely significant, too, that our author shows no sign of regarding
Melchizedek as an angel or archangel. No mention is made of )elchizedek in
chapters 1 and 2, where Christ's superiority over the angels is being empha-
sized in no uncertain terms. Indeed, there seems little attempt in Hebrews to
press the point that Christ is greater than Meichizedek - to the extent, it
would seem, that certain elements in the early Church came to regard Christ as
izifer1or' 1 . This suggests, perhaps, that it was not our author's prime concern
to present Christ as a fulfilment or a corrective of the heavenly Xelchizedek
figure of the Qumran document. It may be argued that his conviction of
Christ's priesthood was paramount and that the Nelchizedek who is brought into
service to support that conviction is the Welchizedek of the Old Testament
rather than the eschatological figure who emerges from the Cave 11 fragment.
This latter figure, moreover, is to be found nowhere else in the literature that
might be relevant to Hebrews - not even in the other Qumran scrolls or in
writings like Ethiopian Enoch which have much to say about the role of angels.
The only other Qumran document in which Xelchizedek's name appears is
the Genesis Apocryphon. Cal. XXII refers to his meeting with AbraMm but
there is no suggestion that he is a "heavenly figure". Josephus refers to
Melchizedek in Var vi. 438 and Antiquities 1.179-81. In the former, Josephus
argues that it was because Xelchizedek was 'king of righteousness' that he was
"the first priest of God and the first to build the Temple and in its honour
to give the name of Jerusalem to the City, previously called Salem".
Antiquities, in relating the meeting with Abraham, displays a similar line of
thinking. Again, Xelchizedek is not portrayed as an eschatological figure.
For Philo, Xelchizedek as the first and "self-taught" priest is a type of the
Logos (cf. Leg. Alleg, III 79-82; De Congressu 99; De Abrahamo 235)72.
0. Cullmann73 claims that "at the time of Jesus" there "must... have
been speculations in Judaism which identified Nelchizedek himself if not with
the Xesslah, at least with other eschatological figures". Cullmann agrees with
Kasemann'4 , who asserts "Auch Neichisedek kann als Inkarnation des Urmenschen
und insofern als Trager der messlanischen Hahenpriestwewurde erechemen, wie
anderswo Noses, Elias-Pinechas, Netatron, Sem oder Michael". Such claims,
however, may be said to be based very much on a 'reading back' of later
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material. The fact remains that, to our present knowledge, at the time when
Hebrews was written, there was no documentary material (apart, perhaps, from
11Q Melchizedek) which set forth Meichizedek as an eschatological redeemer
figure. In any case, did the author of Hebrews really see Xelchizedek in this
light78?
Ye may note DJL Hay's conclusion: "To specify precisely which
traditions... the epistle's author knew and which he did not, is impossible"76.
Enthusiasm about 11Q Meichizedek in. relation to Hebrews should surely be
tempered with a considerable degree of caution.
2.7 1ichael
Extreme caution is also advisable when assessing the influence of other
'heavenly' figures discernible in the Judaism of the early Christian period. It
is relatively easy to point to possibilities. It is far more difficult to
produce from Hebrews itself convincing evidence of a significant relationship.
We may take, for example, beliefs concerning the archangel Xichael. He was
Israel's 'guardian angel'77 , the champion of God's people78 , the instrument of
God's vengeance upon their enemies79 , the victorious leader of the heavenly
hosts in the final battle against the forces of evil80 . Thus far he is the
supreme angelic warrior rather than the great, heavenly priest. Some would
point, even so, to a parallel with Heb. 2:1416', where Jesus is said to have
destroyed the devil in concern for the "seed of Abraham". The content and
context of the passage, however, argue against any very close connection.
There is no mention of a dramatic military conflict, nor of the taking of
vengeance. Christ's conquest of evil was " Jc... co '(V 'CCo i.) N,
something never posited of Xichael. In order to die this saving death, Jesus
had to partake of flesh and blood and "be made like his brethren in every
respect" - a further contrast with the archangel. So far as we know from the
literature, there was no belief that Xichael either became human or experienced
suffering. In Hebrews, Christ's battle with the devil, like his priesthood, was
of a completely different order.
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There are instances, though, where )tichael is regarded as something like
a heavenly high priest. Test. Dan. 6:lf. reads: "And now, fear the Lord, my
children, be on guard against Satan and his spirits. Draw near to God and to
the angel who intercedes for you92 , because he is the mediator between God
and men for the peace of Israel. He shall stand in opposition to the kingdom
of the enemy". The phrase 	 ç	 a'.')	 '-. n	 N
is notable for its correspondence with 1 Tim. 2:5, though the latter passage
stresses the human character of the mediator. As regards Hebrews, on each of
the three occasions when the word is used of Jesus83 , it is in
the context of his mediation of a new covenant. He is not so much standing as
an intermediary between God and man as opening the way for that direct
relationship with God which God desires. There is no hint of this function in
Test. Dan. 6:lf. The angel intercedes for God's people and stands up against
their enemy, but he is not said to be instrumental in bringing about a new
covenant, still less that, having become human, he offered hinseif willingly as
a sacrificial victim. This omission still applies in those passages of the
Babylonian Talmud where Xichael is portrayed as the high priest officiating In
the heavenly Temple84.
Ye may note, further, that Hebrews contains no direct reference to
Xlchael. The case for Indirect allusions is also, surely, slight. In addition
to the arguments advanced above, we may point to the context of that passage
in the Epistle where Jesus is said to always live to make Intercession for
those who draw near to God through him (7:25). At this stage In the author's
exposition, angels are notable by their absence. The contrast is with the
inadequacy and impermanance of the human priests of the old covenant and it
I 	 r	 V	 'I
is stressed that "wfcLcC.oVoS dL&..V7 1 './yovcV Zy/voS I&oUN (7:22).
It would seem unlikely, then, that the writer had Xichael In mind as a model
either to build on or to undermine.
2.8. PrIestly angels
The same is true, perhaps, of the notion of 'priestly angels' in a more
general sense. Angelic Intercessors were certainly not unknown in the Judaism
of the first century A.D. They occur in the Old Testament (cf. Job 5:1; 33:23;
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Zech. 1:12) and on numerous occasions in 1 Enoch. There was also a belief
amongst at least some strands of Judaism that angels carried human prayers to
God (cf. 1QH 6.131), a belief not entirely approved of in Rabbinic circles86.
In Test. Levi 3:5-6 we are also told of "the archangels, who serve and offer
propitiatory sacrifices to the Lord in behalf of all the sins of ignorance of
the righteous ones. They present to the Lord a pleasing odor, a rational and
bloodless oblation M• Some of the Qumran material suggests the notion that
angels could help people to find acceptance with God <cf. 1QS 3:l8ff.; 1QI(
13:9f). The author of Hebrews may well have been aware of such ideas, but
there is little indication that they have been profoundly influential in
forming his doctrine of the priesthood of Christ. The matter of the angels'
inferiority to the Son is disposed of in the first two chapters and does not
reappear. In the author's detailed examination of Christ's priesthood and
priestly work, no comparison or contrast is made with angelic activity.
Moreover, it could be argued that the main emphasis in chapters 1 and 2 is
on the angels' inability to 'compete' with the Son's status as God's
ultimate messenger, the mediator of a new and perfect covenant (cf. Heb.
2:2ff.), Indeed, the juxtaposition of verses 16 and 17 in chapter 2 might well
suggest that the author did not readily think of angels in terms of
sacrificial priesthood. The latter, for him, was inextricably bound up with
the experience of being fully human. Further, it was axiomatic for the writer
of Hebrews that "without the shedding of blood, there is no forgiveness of
sins" (9:22). This at least suggests caution in associating his thought too
closely with a passage such as that quoted from Test. Levi 3, with its concept
of "a bloodless oblation".
2.9 Enoch
When we turn to the figure of Enoch. we find, in the earlier writings at
least, no mention of his making an offering at all. He is privileged to see
and record heavenly secrets87 . He intercedes (unsuccessfully) with the Lord
for the "Watchers", those angels who took to wife of the daughters of men88
(cf. Gen. 6:lff.). He is taken up into heaven and, apparently, declared to be
the Son of Man89. In 2 Enoch, arguably too late to have had any direct
influence on Hebrews90 , Enoch is further described as "redeemer of the sins of
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man", a function that seems to be conceived of in terms of intercession rather
than sacrifice91 . He is also dressed by )lichael in garments of glory and, by
divine invitation, is called to stand before the Lord's face into eternity92..
We may contrast the exalted Christ in Hebrews sitting down at God's right
hand. Indeed, we may wonder whether the apocalyptic figure of Enoch bears ny
significant relationship to the Jesus of the Epistle. Perhaps the really
crucial difference is that Enoch did not die 93 . Neither was he subject to
suffering and temptation.	 Where he is specifically mentioned in Hebrews
(1l:), he is portrayed, not as a heavenly visionary or priest, but as a
righteous man who, like the many others catalogued in this chapter, pleased
God by his faith. It is a picture derived directly from the LXX94.
In 3 Enoch, the translated Enoch is merged with the figure of Metatron,
"the Prince of the Presence", "the lesser Yahweh", who occupies a separate
heavenly throne and before whom myriads of angels do obeisance 98 . He it is
who guides R. Ishmael through the heavens to the Xerkabah or Chariot-Throne of
God. In front of this throne there is a veil and Netatron is privileged to
know, and so to be able to reveal, the details of what lies behind the veil.
Numbers Rabbah XII.12 tells us of the construction of a heavenly Tabernacle in
which Metatron offers up the souls of the righteous to atone for Israel's sins.
In the Babylonian Talmud, Netatron appears as intercessor and intermediary,
Israel's advocate with God96 . Do we have here, then, a tradition of a heavenly
guide and priest of exalted status which could have influenced the thinking of
Hebrews? There are those (notably 0. Hofius, H.I. Schencke and R. Williamson)
who would consider this a distinct possibility, arguing that the writer of the
Epistle came from a background of an early form of Jewish Xerkabah
mysticism97.
2.10 Jewish Xerkabah mysticism
R. Williamson claims that there are "numerous parallels in thought and
language" between Hebrews and the )Eerkabah tradition of Judaism. Hebrews
talks of the throne of God, of the divine majesty, holiness and glory - all
significant features of Nerkabah mysticism. Both have much to say about
angels. In the Epistle, Christ, having "passed through the heavens", is exalted
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above them and has entered "into the inner shrine behind the curtain". He
enAbles his followers also to draw near with confidence to the throne of
grace. He makes atonement for them. This corresponds with I(etatron, who is
privileged to enter the presence of God, who guides the mystic through the
heavens and who ministers in the heavenly sanctuary, interceding and making
atonement offerings. There is, further, a shared stress on the theme of pil-
grimage and ascent.
Have we, therefore, found the key to Hebrews' presentation of Jesus as the
heavenly high priest. There are serious objections to such a suggestion.
Williamson himself concedes that "It is arguable that the alleged similarities
of Hebrews to Xerkabah language and thought can be explained simply on the
basis of a common indebtedness to the Old Testament" 9 . He allows, too, that
"the bulk of the literature mentioned in the studies of Merkabah mysticism is
later than the New Testament"1 OO though he would want to argue that the
literature is giving expression to ideas which have a much earlier provenance.
Even granting this, do these ideas, in fact, bear such a close relation to
Hebrews as scholars such as Williamson and Schenke would argue? It may be
suggested that the correspondences are more superficial than profound. Xany
could well be accounted for by reference to the Old Testament and features of
contemporary Judaism not peculiar to Nerkabab mysticism (cf. e.g. the nature
and character of God, beliefs concerning angels, the notion of a heavenly
sanctuary, the Idea of pilgrimage, the imagery of fire)101
The God presented in Hebrews is indeed a holy God. His portrayal,
however, could plausibly be explained by reference to deuteronomic theology.
The majority of those passages which underline the fearfulness of God are, in
fact, direct quotations from or allusions to Deuteronomy (Heb. 10:28 cf. Deut.
17:6; Heb. 10:30 cf. Deut. 32:35-36; Heb.12:l8ff. cf. Deut. 4:11, 36; 5:23; 9:19;
Heb, 12:29 cf. Deut. 4:24; 9:3). Our author does make use of Ezekiel - but in
the context of 'heart-cleansing' rather than apocalyptic vision (Heb. 10:22 cf.
Ez. 36:25). There is no reference to Ezekiel's experiences of the heavenly
Chariot-Throne. Ptf/A&to S , the word used in 1 Chron. 28:18 to describe the
Ark of the Covenant (in terms reminiscent of Ezekiel's vision) does not occur
In Hebrews, not even at 9:5 where the author refers to the cherubim of glory
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overshadowing the mercy seat. At this stage in his exposition the allusion is
clearly to Exodus (cf. Ex. 15:20 LXX). appears four times
(Heb. 1:8; 4:16; 8:1; 12:2), on each occasion in close association with God.
However, two of the references (8:1 and 12:2) are in the context of an allusion
to Ps. 110:1. As regards the other two references, 1:8 is a quotation of Ps.
44:7 (LXX) and 4:16 speaks of approaching the 'throne of grace' not so much to
be 'last in wonder, love and praise' as to 'receive mercy and find grace to
help in time of need'. There is no hint in any of these instances that it
is to be connected with visionary experience after the manner of the Herkabah
mystic.
The same is true in respect of the three references in Hebrews (6:19;
9:31; 10:20) to the % 11tt v r)&OL , a word found elsewhere in the NT only
in connection with the rending of the Temple veil at the time of the
Crucifixion1 02, In fact, there seems to be no compelling reason why Hebrews'
usage of the word should be linked in any direct way with the pargod or veil
which, far Herkabah mystics, separated the One who sits on the throne from the
other parts of the heavenly Chariot1 03, None of the instances of v.crr cteoj&(
in our Epistle occurs in close relation to the word fo1oc . 6:19-20
speaks of Jesus going as a fore-runner Minto the inner shrine behind the cur-
tain" ( tc' to t074..tt9 ). This could con-
ceivably be a reference to the idea held by some mystics that privileged
angels, and in particular Metatron, ministered behind the pargocP°'. Yet the
thought expressed in Hebrews can be mare readily explained in terms of
pentateuchal imagery. In Leviticus 16:2 (and thus in the chapter dealing with
the regulations for the ritual of the Day of Atonement) we read that TMthe Lord
said to Hoses, 'Speak to Aaron thy brother, and let him not come at all times
into the holy place within the veil (
	 to3	 te,y&c -ro) -
It is clear that the Day of Atonement pattern played a significant part in our
author's thinking, and what he has in mind in 6:19f is surely Jesus' perfect
fulfilment of what was foreshadowed in the Levitical ritual. Jesus, like Aaron,
enters the Holy of Holies but with permanent atoning effect, thus providing a
sure ground for hope and encouragement (8:18, 19). It is Important, perhaps,
that Jesus' high priestly activity in entering behind the veil brings about a
cleansed relationship with God and I.- 0-	 ) o( V 
Ti ¶ ".-	
0- L V
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rather than ecstatic vision. Further, as we shall see below1 OS the concept of
a heavenly Temple, implied at 6:19f, is certainly not exclusive to )terkabah
mysticism.
The reference at 9:3 is simply part of a description of the earthly sanc-
tuary of the first covenant (cf. 9:1). That at 10:20 talks of Jesus, by his
blood, opening up a new and living way into the Holy of Holies ( c
-	 S..	 7	 _
I (to&T t-c.Lo .cCoç -roic
	
-t)	 ç O-(f	 o&t)to t)
Whatever view is taken of the relationship between "the veil" and "his
flesh"1 e,	seems clear from the context that again our author Is basing his
exposition on the ritual of the Day of Atonement. As P.E. Hughes puts it, "the
'veil' of which our author is speaking should be interpreted with reference to
the curtain through which the high priest had to pass in order to enter the
holy of holies once a year" 107 . The possibility of 'mystical influence'
becomes even less likely if we accept that reading of the passage which is
typified by Owen's comment: "that by virtue of the sacrifice of Christ, wherein
his flesh was torn and rent, we have a full entrance into the holy place, such
as would have been of old upon the rending of the veil Nloe .
 It is difficult to
find in Xerkabah mysticism anything that answers to the concept of human
flesh "torn and rent" In sacrifice in order to open up permanently the way to
God. The figure of Ketatron, even if he existed as an important factor In
mysticism at •
 the time of our Epistle, cannot provide such a model. If he has
had a human experience (e.g. as Enoch), it is of no saving significance. There
is no hint of his being made "for a little while lower than the angels" (Heb.
2: 7, 9) subject to suffering and temptation and, by the willing sacrificial
offering of himself, tasting death for everyone. He can only continue to offer
the souls of the righteous in atonement for Israel's sin, whereas Christ,
according to Hebrews, "offered for all time a single sacrifice for sins",
securing an eternal redemption by the sacrifice of himself (Heb. 10:12; 9:12).
It is through this unrepeatable self-offering that Christ opens up the way to
God. He is not so much the guide of the privileged mystic through the
mysterious heavens as the blazer of a trail to God which all can follow. The
approach to God made possible through Jesus Is undertaken so that the
worshipper, in drawing near with confidence to the throne of grace, "may
receive mercy and find grace to help in time of need" (Heb. 4:16). The aim,
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according to our Epistle, does not seem to be an ecstatic, mystical experience,
a vision of "the silent God" 109 . The God of Hebrews responds and
communicates. Indeed, it is his will to communicate and save that is stressed
in the Epistle (cf. Heb. 1:1-2; 2:10) and is at the heart of the author's
theology. There is no indication either that 'drawing near' involves
concentrated ascetic exercises such as those the Merkabah mystics employed in
order to get themselves into the 'right' condition for making the mystical
journey. Details of such preparation given in the 'heikhalot' literature''0
seem far removed from the message of Hebrews. A God of sovereign majesty and
holiness we do find in the Epistle. He is to be approached with reverence and
awe but not by means of Induced trance-like states and the recitation of
quasi-magical formulae.	 The prerequisite is, rather, that 'heart-cleansing'
effected by the work of Jesus and a consequent attitude of
boldness (cf., e.g., Heb. 10:19-22). Drawing near to God is indeed a privilege,
but it is a privilege avaIlable to all who wish to follow the way opened up by
Jesus. There is no suggestion that it is reserved for selected members of the
Christian community. If any are failing to take advantage of the 'new and
living way' it is because of their own unwillingness and immaturity (Heb.
5:llff.). Xerkabah mystics were extremely wary of communicating information
about their experience. R. ben Zakhai, for example, tells his student that the
doctrine of the Xerkabah is a secret undertaking. Only one student can be
present when It is divulged and he must be wise and have an understanding of
himself' 1 1 By contrast, the Christian approach to the throne of grace, as
expounded in Hebrews, is a community activity, not just an Individual spiritual
adventure. The author's exhortations to 'draw near' are evidently addressed to
all the recipients, and in one instance the context includes a directive to
continue meeting together (Heb. 10:19-25). It is expected, moreover, that these
people should be teachers (Heb. 5:12) and what they should be teaching surely
includes that message so close to our author's heart, that through Jesus those
who will can come directly into the presence of GOd' 12• It is a generally
applicable consequence of the work of Jesus, the great High Priest, whose
offering inaugurated that new covenant relationship in which all should know
the Lord, "from the least of them to the greatest" (Heb. 8:6-13).
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Xention of the 'new covenant' points to another difficulty in accepting
Merkabali mysticism, as a major formative influence on our Epistle. That Jesus
is "surety of a better covenant" (Heb. 7:22) is a fundamental and pervasive
part of the author's argument. It is a significant element in his concern to
show Christ's superiority to the angels (cf. Heb. 2:2-4). Yet there seems to
be little Indication in what we know of Merkabah mysticism that the )erkabah
'experience' was in any way conected with a new covenant such as that
envisaged by Jeremiah. Perhaps the nearest we come to such a conjunction is
in the Quaran Community, whose members believed they belonged to the New
Covenant (cf., e.g. CD. vi.19) and whose literature suggests that 'Throne-
mysticism' was not unknown there (see esp. Angelic Liturgy 2:9)1 It is not
clear, however, whether a mystical approach to God was believed to be a
general consequence of membership of the new covenant community 1 '4.
In Hebrews, the idea of the new covenant is associated particularly with
the forgiveness of sins (Heb. 8:12; 10:17-18), and thus the breaking down of
that barrier of sin which prevents confident access to God. It is difficult to
discern in Xerkabah mysticism such a profound soteriological emphasis. In our
Epistle, moreover, access to God has very 'down-to--earth' implications. It not
only provides 'grace to help in time of need' (4:16) but also requires the
continuous offering of a 'sacrifice of praise' (13:15), defined not so much in
terms of celestial hymnody (an important part of Chariot mysticism' 1 ) as of
'doing good' and 'confessing' 116
 God's name (13:15, 16). It is also stressed In
Hebrews that God himself initiates and carries through the whole 'salvation
process'. He is not a God who hides himself, only to be disclosed to a cour-
ageous and carefully prepared few. He it is who leads many sons to glory
(2:10). He it is who has spoken to us salvifically ') -u'-) 	 (1:2).	 That
Son who is	 /(O7( t& ClOJ %LL xptr tsç
o( t	 (1:3) carries out from first to last the will and work of God
(10:5ff.). It is surely clear from chapters 1 and 2 that when we look at Jesus
we are to see God in action' 17 Could such a statement be applied to Netatron
- or, indeed, to any of the "heavenly redeemer figures" so far mentioned? It
is arguably very difficult to fit them readily into that relationship with God
and his activity proclaimed of Christ in Heb. 1:1-4.
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2.11 Moses
Could Moses perhaps have a better claim? He was certainly held in very
high regard by the whole range of first century Judaism. Philo's inter-
pretation, for instance, presents Moses as an extremely honoured and exalted
figure. He was "the greatest amd most perfect of men" 1
 e, the "best of kings,
of law-givers and high priests" 1
 His high-priestly prayers for the people
were always heard because of his life of perfect virtue l2o . Not only this, but
he could also be called "the divine, holy XosesNl2l. It could be asked of him,
"Was not the joy of his partnership with the Father and Maker of all magnified
also by the honour of being deemed to bear the same title? hl22 He could be
described as having a second, divine birth which involved no mother "but only
a father, who is [the Father] of all'h129 . Prayer could be made to him' 24 . He
possessed the cosmos as God's heirl2&. He was closely associated with the
divine Logos. that 'point of intersection' between God and man' 25, It would
seem, therefore, that for Philo, Moses was the perfect man, endued with
singular divine honours.
However, it is important to remember that In Philo's interpretation, the
significance of Moses lay in his close connection with the realm of pure mind
or reason and his consequent capacity to reveal and mediate God's law. It was
a basic principle for Philo that God could have no direct contact with matter.
Therefore Moses, as the supreme recipient of God's message to his people, must
have been less bound up than other men with the Imperfect material world.
Thus in De somn. 1:36, we learn that when on Mt. Sinai Moses became incor-
poreal for forty days. It was only in this kind of way that Moses could come
"into the darkness where God was" - and It was only through such privileged
"super-human" communion with God that Moses could be thought of as enjoying a
measure of 'divinization',	 Insofar as he was drawn out of the realm of
material imperfection and into the purer atmosphere of 'mind' or 'reason', he
could be described as being, in effect, like God. It is a notion grounded on
Greek philosophy' 27, It is also a notion difficult to detect In the Epistle to
the Hebrews,
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In Hebrews, the movement is, as it were, in the opposite direction. Here
the pre-existent Son, through whom God made the world, voluntarily takes on
the body which God has prepared for him. His qualification for mediating God's
new covenant was a thoroughly human existence, subject to weakness and
temptation, His being 'made perfect' was a realization of full humanity as God
intended it to be. Neither is there any suggestion that this 'full humanity'
was transmuted into 'pure mind' in the exalted Jesus. "bo-c o ç , iooç,	 Lcoç
tcEçL..Jp r,&tYoç SW tt.'V	 Pt' he may be, but, equally,	 -	 oJc?
)	 p	 (	 '	 /	 C)A.j &ptoJ	 ft1a-,&L C	 -'-	 (Heb.
7:26 & 4:15). The heavenly High Priest of Hebrews is such in his glorified
humanity. Further, he continues ( V ) to be	 .11 ' yo OJ&( t c
t	 y o(14-t1J) tp	 oO'-t.o-c.'-)ç	 tou	 o)	 N
(Heb. 1:3). In view of this, it is difficult to avoid at least considering the
implication that, for the author of Hebrews, human experience is something
that, in his Son, God embraces, redeems and takes eternally to himself. To
Philo such a concept would be, to say the least, uncongenial.
It should also be remembered that in many places Philo treats Noses as
an allegorical rather than an historical figure. He is _cJ)oc >.o'yoS
that purity of thought inherent in Scrlptur&2e. There is little doubt that,
by contrast, the Jesus of Hebrews was an actual human being and that what
happened "in the days of his flesh" was of major importance. In particular, of
course, Hebrews stresses Jesus' perfect act of atonement JLo. &i4.V 0(O i.)
an act which secured "an eternal redemption" (Heb. 9:12) — an act that finds no
parallel in the Moses tradition. Perhaps, then, we should not be too hasty in
assigning to the Philonic Moses the rôle of model or stimulus for the Christ
of the Epistle. Indeed, when we look at the figure of Noses in Hebrews, there
is not much sign of Philo's brand of interpretation. Moses has a lesser claim
than Jesus to 'glory' and 'honour' and his experience and behaviour prefigure
that of Christ (Heb. 3:1-6). His persevering faith is also a stirring example
to those now running the race that is set before them (Heb. 11:23-28). In all
these aspects, the starting point and underlying assumption is that Noses was
an historical person whose deeds are recorded in the Jewish Scriptures. There
is little indication that he was regarded as "divine", nor is there much ob-
vious stress on his priesthood. The closest potential connection is perhaps
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to be found at Heb. 3:1 where, in view of the following contrast between Jesus
and Moses, the phrase "Apostle and High Priest" could be regarded as applicable
to both figures 129
. In fact, specific 'coverage' of Moses is relatively small
in the context of the Epistle as a whole' 30 . The comparison between Jesus and
Moses is but part of the overall comparison between the new and the old
covenants.
This should be borne in mind when considering the influence on Hebrews
of other Jewish interpretations of Moses.
"Accordingly He designed and devised me, and He prepared me before the
foundation of the world, that I should be the mediator of His covenant", says
Moses to Joshua in Ass. Moses 1:14. The same work also presents this
predestined, if not pre-existent, mediator of God's covenant as intercessor -
the one who intercedes for Israel not only during his earthly life (cf. xi.11,
17) but also in the spiritual realm (cf. xii.6). Rabbinic tradition seems to
have deduced from Numbers 12:8 that Moses was to be regarded as even higher
than the angels (cf. Sifre 103). Yet despite their apparent correspondences
with the presentation of Christ in Hebrews, one has still to question how far
these traditions, even if known to our author, could have provided in them-
selves sufficient inspiration for the notion of Christ as great High Priest.
Key elements are missing, not least the act of atonement for sin, involving the
death of the priest and his consequent session uat the right hand of the
Majesty on high" as Son and messianic Priest/King. It is, further, on the
sacrificial aspect of priesthood that Hebrews concentrates most attention and
this, by tradition, was vested in Aaron rather than Moses. However important
it was for our author to stress Jesus' superiority to Moses as mediator of the
new and perfect covenant, it would seem unlikely that Moses provided him with
the formative model for Christ's priesthood131.
2.12 A gnostic redeemer myth
Was he, then, heavily influenced by some form of gnostic redeemer myth,
as B. Käsemann, for example, would have us accept 1 32? He argues that the
"Anthropos-myth supplies the basis for the Christology of the letter". One
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of the major problems here is finding evidence for the existence of such a
myth in the NT period or earller . There was undoubtedly speculation within
Judaism about the original Adam' . Phulo, at least, thought that in addition
to this earthly man there was also a "heavenly man being made in the image of
God... altogether without part or lot in the corruptible or terrestrial
substance" 136
. Such speculation may well have been drawn into an early
Christianity seeking for fruitful ways of expressing its conviction of the
significance of Christ's person and workla7. As we shall see below, it may
have touched the Epistle to the Hebrews l3e
. Having said this however, there
is little sign in this kind of thinking of a 'redeemer figure', other than in
the sense of one who reveals divine 'gnosls". It is difficult to discern in
the first century AD a figure who descends from the heavenly realm to save
and claim his own, thus enabling them to ascend with him into heaven.
K&semann finds evidence for such a figure in, for example, Hebrews 2:14, 15140.
He also contends that gnostic influence is apparent on the extensive use made
in the Epistle of the word group	 ''. In the author's
exhortation to the 'enlightened' (6:4), or those who are (5:14),
"one recognizes the myth of the Primal Man, in which the redeemer, as leader to
Heaven and Home returns himself and thus becomes the 'redeemed Redeemer',
equally Tt.XJct1 ç and	 M142•
Kàsemann also argues that the redeemer myth underlying Hebrews regarded
the First Man as a High Priest. He finds evidence for this in Phi].o's identi-
fication of the Logos as High Priest and in later Jewish speculation which saw
successive incarnations of the First Man-High Priest in Meichizedek, Shem,
Moses, Elijah, the archangel Michael and the figure of Xetatron 143 . We may
note, however, that Philo's Logos/High priest has no soteriological function14
and that it is dangerous to read back into a NT context late speculation which
has no obvious foothold there. We have, further, examined the claims of most
of the figures mentioned and found them wanting as adequate initiators of the
priestly Christology of Hebrews' . As regards Elijah, it may be said that,
where Rabbinic tradition presents him as the eschatological High Priest1 , be
is regarded as being of the tribe of Levi and is not identif led with the
Messiah - two significant deficiencies as far as our Epistle is concerned.
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Where we may draw close to Käsemann, however, (though not in interpre-
tative detail) is in his conviction that the setting of the Epistle Is
fundamentally 1iturgica11.
2.13 Philo's Logos/High Priest
Spicq has little hesitation in endorsing the comment of B. Menegoz that
the author of Hebrews "est un philonien converti au chrlstlanlsme wl
 Many
other scholars would want to assert in varying degrees the influence of Philo
on our Epistle1 '. S. Coppens, for example, finds In Philo's 'Logos' doctrine a
primary source for the Christology of Hebrews 150 . Could It be, then, that we
should look to the writings of Philo to uncover our author's incentive to
present Jesus as High Priest?
There Is certainly no shortage of references In the Philonic literature to
the Logos as High Priest. In De vit. Moe. 11.117-135 and De fuga et mv. 109-
118, the Mosaic High Priest Is seen as an image of the Logos. In De gig. 52
and De fuga et mv. 108 we find mention of 	 .Lfçi.1s-uç "/toy5. De somn.
1.215 speaks of the world as the temple of the Logos and Quis rer. dlv. heres
205-6 talks of the Logos as mediator between Creator and creation. This
latter notion is described in terms of the Logos standing on the border that
separates creature from Creator. "This same Word", Phllo says, "both pleads
with the immortal as suppliant for afflicted mortality and acts as ambassador
of the ruler to his subject. He glories in the prerogative and proudly
describes It In these words 'and I stood between the Lord and you' (Deut. 5:5),
that is neither uncreated as God, nor created as you, but midway between the
two extremes, a surety to both sides" 151 . Various other passages speak of the
Word as suppliant (cf., e.g., De mIgr. Abr. 122; Leg. All. III 214-5; De soc. A.
et C. 119). The Logos, then, according to Philo, appears to be High Priest,
mediator and Intercessor, standing In a special relationship with God. At
first sight, this conception seems not far removed from the understanding of
Christ to be found in Hebrews. We must ask, however, whether they are In fact
so close. For Philo, whatever feature of his "kaleidescope of imagery" 152
 he
is focussing cm, the Logos represents divine Mind or Reason - that which, In
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Williamson's words, could "bridge the gulf between a God of Pure Being and a
world of matter" 1 , The fragment of divine Reason present in man made
possible communication between man and God, made possible the entry of the
human mind into the world of Ideas. Thus Philo's Logos is not a personal
Being but an abstract concept brought into service to solve metaphysical and
philosophical problems; in particular, how could the pure rationality of God
come into contact with the irrationality of man?
The author of Hebrews does not address himself to this question. Indeed,
he insists that the Son who bears the very stamp of God's nature (1:3) "had to
be made like his brethren in every respect, so that he might become a merciful
and faithful high priest" (2:17). The reality of Jesus' human experience,
temptation, suffering and death is fundamental to the argument of the epistle
and undergirds its priestly Christology. Even after his exaltation, Jesus is
very much a personal being and one, moreover, who has dealt fully and finally
with sin, enabling man to approach God with confidence. That approach is
based not on rational compatibility but on the forgiveness of sins. It may
also be of significance that nowhere in Hebrews is Jesus described explicitly
as the Logos154.
Such major differences of approach and intention surely suggest that,
despite superficial similarity in modes of expression, the writer of Hebrews
does not draw his inspiration from Philo when presenting Jesus as High Priest.
As Williamson says, "so little, if anything, of the distinctly Philonic con-
ception of the Logos-High Priest appears in Hebrews" . He goes on to argue,
"The similarities of language which do undoubtedly exist between Philo and
Hebrews serve to show how deeply indebted both were to the O.T.... their
application of the O.T. [was] in one case to philosophical truths, in the other
case to an historical person, Jesus of Nazareth, believed to be the
Mesj11 S6 It might also be important to remember that in connection with
Melchizedek, Philo does not mention Psalm 110, a link which is of considerable
importance for the author of Hebrews.
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2.14 Wisdom
To rule out direct Philonic influence an the Epistle's doctrine of Christ's
High Priesthood, however, is not to say that Hebrews was unaffected by the
language and speculations of Hellenistic Judaism in a more general sense.
There seems little doubt, for example, that Heb. 1:2, 3 reflects aspects of the
"vivid personifications"1 7 of Wisdom to be found in certain Jewish texts,
notably the Wisdom of Solomon 1 Yet would the 'Wisdom concept' alone have
been sufficient to stimulate in our author a priestly Interpretation of Christ?
There are possible connections. Ecclesiasticus 24 presents Wisdom as supreme
mediator and one, moreover, who Is associated with worship and service in "the
holy tabernacle" (vv. 10 & 15). However, it is clear from v. 23 that in this
passage Wisdom is to be identified with the Torah rather than with the High
Priest. In WIsd. 9:4, Wisdom is described as sitting beside God's throne (t'1
-
ri1, -? pov? Ti o(pE..cJpo .i/ -O4LV ) and in 9:10 God Is asked to send
Wisdom "out of thy holy heavens and from the throne of thy glory". It is Just
possible that, for the author of Hebrews, such verses provided a link with Ps.
110:1 and so, by consequent association, with v. 4 of that psalm. There Is no
hint of this in the epistle but even if it were to be the case, it Is more
likely that the influence of Wisdom is secondary against the primary stimulus
of the psalm. Wisdom language is Indeed brought by Implication into juxta-
position with the priesthood image in Heb. 1:3, but it is hard to find any
convincing evidence that the Jewish notion of Wisdom, even in any already
existing Christian guise1 , has provided the original model or starting point
for the proclamation of Jesus as High priest.
2.15 Atoning martyrdom
The same could be argued concerning any possible influence of the concept
of atoning martyrdom. Buchanan maintains that Jesus, In his priestly atoning
offerIng, is presented in Hebrews as "a true martyr, whose sins had been
cleansed, leaving him sinless, holy, undeflled. perfect and sanctified" 160 . It
is clear from certain passages In 2 and 4 Maccabees (notably 2 Macc. 7:33, 37,
3 and 4 Macc. 6:28-29; 17:21-22) that the blood of those faithful to death was
believed to have saving efficacy for God's sinful people. So Eleazar prays
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just before he dies, "Be merciful to thy people, and be satisfied with the
punishment of me on their account. Let my blood be a purification for them
and take my life in recompense ( u ) for theirs" (4 Macc. 6:28-
29). It is also clear that the Maccabean literature has had some influence on
Hebrews. Heb. 11:35, for instance, can readily be seen as a reference to the
Maccabean martyrs and Heb. 12:lf. could well contain a definite echo of 4 Macc.
17:9f. where "an aged priest, a woman and. seven sons" are described as "
c	
-'	
- i-r-	
-oç	 oyo-	 OftLJctVC'2ç
Yet it is not clear that the author of Hebrews has taken over with his
citation of stirring exemplars of faith the concept of atoning martyrdom.
There is no suggestion in chap. ii. that the writer thinks of the "wit-
nesses" he brings to our attention as having an atoning role, still less that
their activities foreshadowed the high-priestly and sin-erasing self-offering
of Christ' 61 . They are, rather, powerful examples of persevering faith.
Neither does there seem to be any obvious indication that our Epistle seeks to
present the efficacy of Jesus' death in terms of the persuasive merits of a
righteous martyr.
	 12:3 is perhaps the closest Hebrews comes to such an
interpretation and here, again, Christ's enduring of hostility from sinners is
C	 /
put forward as an encouragement and incentive to -u 1T-o,..& o v not as a
way of understanding how the Lord's suffering can bring about atonement. That
subject has already been dealt with - and dealt with in terms of the fulf 11-
ment of the Old Covenant provision for sacrifice, focussed in the ritual for
the Day of Atonement.
Further, the Maccabean literature presents the death of the faithful as
propitiatory of God's wrath against his sinful people (cf. 4 Macc. 28, 29 cited
above) 162 . It is difficult to find in Hebrews evidence of such an approach to
the death of Christ, particularly if one understands 	 t4	 ç
to oO in 2:17 as "expiate" rather than "make propitiation
for" the sins of the people' 63
 The consistent emphasis of our Epistle seems
to be on deep-seated cleansing carried out by God in his Son. We do not find
a picture of Jesus appeasing God's anger by his righteous death.
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In any case, as regards the author of Hebrews, the leap has to be made
from Christ's sacrifice, however it is interpreted, to Christ's high-priesthood
"after the order of Melchizedek. Would a background of ideas concerning
atoning martyrdom have been sufficient to precipitate such a leap? The
Eleazar of 4 Maccabees was a priest but he was neither 	 nor
t-ck -tii and he receives no specific place in
our Epistle. The Hasmonean rulers seem to have placed themselves in the
Heichizedekian order but they are not among the ranks of those described in
the literature as dying an atoning death. It would appear that we need to
look elsewhere for the primary impetus behind Hebrews' presentation of Jesus
as the great High Priest who by his willing self-offering made complete and
final purification for sin.
2.16 The sacrifice of Isaac
Could the sacrifice of Isaac provide a more satisfactory model, particu-
larly in view of that version of the tradition which stressed the willing and
mysterious role of Isaac himself?
There is a growing interest amongst scholars as to how far contemporary
ideas concerning the Akedah, the Binding of Isaac, have influenced the Christ-
elegy and soteriology of the NT' G. Vermes, for instance, asserts, uThat the
Pauline doctrine of redemption is basically a Christian version of the Akedah
calls for little demonstration" . He also sees clear evidence of the
influence of the kkedah, "bound, as in Judaism, to the Servant motif", in the
Fourth Gospel and the Synoptic wr1tings16. R. Daly goes so far as to say
that the Binding of Isaac "supplies the single most Important piece of
background for the sacrificial soteriology of the New Testament"' 67 . P.R.
Davies, on the ether hand, considers that "A critical interpretation of the
evidence seems to me to demand the conclusion that the Jewish Aqedah is in
fact a response to Christian proclamation"' 68
Certainly from the second century AD there is definite evidence in
Christian literature that the offering of Isaac was seen as a type of the
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Passion of Christ. The Epistle of Barnabas perhaps provides the earliest
example. Here the author argues that "Our Lord... was Himself going to offer
the vessel of the spirit as a sacrifice for our sins, for the fulfilment of the
type established in Isaac who was offered upon the altar" 1
 . Reference to
such typology can be found in various other patristic writers, including
Irenaeus and Tertullian' 70 . We find also in Jewish literature of the early
Christian era an interpretation of Genesis 22 that goes beyond the biblical
account in underlining Isaac's voluntary co-operation and the lasting redemp-
tive value of his offering. So 4 Maccabees, the Palestinian Targum, Josephus
and Pseudo-Philo all mention Isaac's willingness, as indeed does Philo
himself1
 . With the exception of Philo, these writings also suggest that
Isaac's obedient self-offering was regarded as so meritorious in the eyes of
God that it could be effectively pleaded on behalf of Isaac's descendants.
Vermes notes further, "Rabbinic writings show clearly that sacrifices, and
perhaps the offering of all sacrifice were intended as a memorial of Isaac's
self-oblation. Their only purpose was to remind God of the merit of him who
bound himself upon the altar"' 72•
Have such views, then, had a formative effect on the theology of the
author of Hebrews? There is undoubtedly in the Epistle a marked stress on the
willingness of Jesus to offer himself (cf., e.g., Heb. 7:27; 9:14, 25-26; 10:5-10)
and on the full and final efficacy of his offering (cf., e.g., 9:12, 26; 10:10,
12, 18). Could this emphasis (which is closely connected with the author's
High Priestly Christology) be traced back to Jewish ideas concerning Isaac and
his "binding"? R.N. Longenecker, for one, would certainly want to admit the
possibility that the Akedah motif "underlies the repeated emphasis in the
Letter to the Hebrews that as High Priest, of wham it is required that some-
thing be in hand to be offered, Jesus offered up himself"1 . It seems an
attractive possibility - but is it borne out by what we actually find in the
text of the Epistle?
It must be said at once that there is no explicit reference in Hebrews to
the kind of expositions found in the Jewish literature mentioned above. Where
there is reference to Genesis 22 (11:17-19), only the biblical account is made
use of, and that, like our Epistle, stresses Abraham's faith and obedience. Of
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Isaac's attitude, as F.F.Bruce points out, "our author says nothing" 174 . In
11:20 Isaac is mentioned as an example of faith, but the substance of his
example is not that he offered himself upon the altar but that he "invoked
future blessings on Jacob and Esau". Only here is Isaac the focus of atten-
tion. At 11:9 and 17-19, where Isaac is also named, he serves to underline
what is being said about Abraham. Neither is there any obvious trace of the
kind of 'Isaac typology' found in later Christian writers. In view of our
author's evident concern for "types and shadows", it seems unlikely that if he
were working from ideas regarding the redemptive self-offering of Isaac he
would have failed to have argued the point more clearly and openly. He has no
such reticence in relation to Melchizedek as the type of Christ's high
priesthood. Abraham, too, receives considerable attention. He is a lesser
figure than Xelchizedek (chap. 7) but he is great in faith and patience (6:13-
15; 11:8-19). At 6:14 there is a direct quotation from Genesis 22:17, "Surely I
will bless you and multiply you", the re-iteration of a promise apparently put
in jeopardy by God's command that Isaac should be sacrificed. Again the
author of Hebrews follows the biblical account by stressing Abraham's
faithfulness: "Abraham, having patiently endured, obtained the promise" (6:15).
No mention is made of the merits of Isaac.
The Akedah tradition makes much of Isaac's unprotesting, even eager,
willingness to submit to sacrificial death. One wonders how readily Heb. 5:7
can be harmonised with such a notion: "In the days of his flesh, Jesus offered
up prayers and supplications with loud cries and tears, to him who was able to
save him from death and he was heard for his (godly?) fear ( )".
There is indeed a significant emphasis in Hebrews on the reality of Christ's
human experience and temptations, on his learning of obedience, an emphasis
which may well have come from tradition concerning "the historical Jesus".
Whatever view we may take on this latter, when we search for potential inter-
pretative models for the "testing" of Jesus there are perhaps stronger
candidates than the Isaac of the Akedah - Abraham or Adam, for instance175.
The willingness of Christ to be obedient to God, to experience "the suffering
of death" (2:9) was tested in the fire of that "fear of death" which is part of
the human condition Christ came to share and redeem (2:10_18)176.
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We may note that little is made in Hebrews of the Passover ritual, some-
thing which Vermes and others see as very closely tied to the Akedah
tradition1 77• Passover is alluded to at 3:16 ("Was it not all those who left
Egypt under the leadership of Moses?") and referred to directly at 11:28 ("By
faith he kept the Passover and sprinkled the blood, so that the Destroyer of
the first-born might not touch them."). In neither of these cases is any
apparent connection made with the Binding of Isaac. Both references make good
sense in terms of the biblical account of Exodus. What of 2:14-16? Here it
is claimed that Christ, through death, destroyed him who had the power of
death, thus delivering those subject to life-long slavery. Is Christ at this
point being thought of as the Passover Lamb? If so, is it significant that in
the following verse (16) he is said to take hold of the seed of Abraham"
(Isaac)? There are difficulties in this interpretation. Hebrews quite clearly
identifies tV To fo(tcV	 oV to( tot)	 with toV ck$o)oii
(contrast 11:28, where the destroying angel of the Exodus is not equated with
the devil). Was such an identification current with regard to the Passover
'angel of death'? And was that angel's destruction thought to be part of the
function of the sacrificial lambs? There seems to be little indication that
this was the case170 . If we look beyond Passover to the sacrifice of Isaac,
we find in the account of the incident given in Jubilees (which links the
Akedah with the Passover festival) 1 '9 that Mastema, the prince of evil, per-
suaded God to test Abraham (Jub. 17:16). There is, however, no suggestion that
Kastema is destroyed by Isaac's offering. He is rather "put to shame" by
Abraham's faithfulness (Jub. 18:12).
We have to reckon also with the statement in Heb. 2:15 that those who
were enslaved were in that condition because of their "fear of death", a factor
which does not figure prominently in the Passover story or in the Akedah
tradition. Perhaps, as we shall argue below' 00 , it would be more apposite to
see 2:14, 15 in terms of 'Adam imagery' linked with ideas found in Wisdom
literature (cf. especially Wisd. 1:13f. 2:23f.). With regard to the
tp/&rOS fj!p o1o(JA	 of 2:16, it is important to notice the absence in
the Greek text of the definite article. Our author does not have in mind a
particular individual (or race), but rather "those who are children of
faith" 10 ', those who are "imitators of the ones who through faith and patience
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inherit the promises" (Heb. 6:12), of whom Abraham is set forward as the prime
example. It is of such a-n 4_rj. & that Jesus "takes hold" (vt
Whatever the precise meaning of this verb' 2 , it seems unlikely that it was
intended to suggest that Jesus became a second Isaac. The burden of the
author's message here is the reality of Christ's humanity. Hence the conse-
quential character of 2:17, 18: "Therefore he had to be made like his brethren
in every respect".
At 9:28, Christ's offering is described in terms highly reminiscent of the
Suffering Servant of Isaiah 53 (" tç t rc)v o('' -v Z')/I t-\) °(Jdt 1-0(5 cf.
Is. 53:12 LXX). At 9:26, Chist is said to have appeared "once for all at the
end of the age to put away sin by the sacrifice of himself". Could this juxta-
position of ideas reflect the association that seems to have been made in the
Akedah tradition between Servant, Passover Lamb, and Isaac's self-offeringV
It has to be said that the Immediate context and point of reference for 9:26-
28, with the Servant allusion, is not so much Passover as Day of Atonement
ritual (cf. vv.24, 25).
	 It is this latter, indeed, which has a much more
obviously dominant influence on the author's overall argument concerning the
atoning sacrifice of Christ. It is this ritual which provides for our author a
fertile link between Christ as Suffering Servant and Christ as High Priest.
There is no 'strong encouragement' in the text to make us feel that Isaac's
sacrifice lies behind either or both models. In fact, when we look at any
Jewish material which could be regarded as reasonably contemporary, there is
no sign of Isaac's being decribed as a priest.
The Christ of Hebrews, like the Isaac of the Akedah, voluntarily and
redemptively offers himself. Yet when our author seeks scriptural illustration
of this he turns not to Genesis 22 but to Psalm 40, set In the context of the
establishment of that new covenant envisaged In Jer. 31 (cf. Heb. 10:1-18).
Through the willing atonement offering of his Son, God Is able to put into
operation the new covenant, whereby sacrifices and offerings are no longer
required and he will remember their sins and misdeeds no more. The point of
comparison here is not Isaac's offering but those sacrificial provisions made
by God In the Mosaic covenant. It remains to ask whether the stress In
Hebrews on Jesus as "one who is son", the Son of God, could bear any reference
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to Isaac. We may note first the absence of any adjectival qualifications such
(	 I	 I
as os,J&OV0;YV.175 or (cf. LXX Gen 22:2, 12, 16), which
we might have expected had an allusion to the Isaac figure been in mind (cf.,
e.g., John 3:16; Rom. 8:32, seen by some scholars as Christian versions of the
Akedah 1 ). We notice next that the description of Christ as Son nowhere
appears in close conjunction with those places where Isaac and Abraham are
specifically mentioned. The nearest occasion (referring to Abraham) is at 7:3
and here it is Keichizedek who is the centre of attention. There is no clear
reason, then, why the identification of Jesus as Son should be linked with an
Isaac model, especially as the filial description is not evidently anchored to
the specific proclamations concerning Christ's self-offering (i.e. 9:12-14, 26;
10:10-14; all these passages use the term Christ; at 7:27 the reference is to
Jesus the high priest. The mention of 'Son' in v. 28 is in connection with his
appointment as high priest, which was by "the word of the oath which came
later than the law"). As we shall argue below 1 , Jesus as Son perhaps has
other associations than the tradition of the Binding of Isaac.
When we take all the above factors into consideration, It seems unlikely
that the Akedah provided the major source for our author's understanding of
Jesus as great high priest.
2.17 Sitz 1127 Leben of the Epistle
It would be surprising if a piece of writing such as our Epistle were not
in some way Influenced by the character and situation of the community to
which it was addressed. The author is clearly fired by urgent pastoral con-
cern. In the strongest of terms he sets before the community the perils of
apostasy and the need to hold fast the Christian confession. He exhorts them
also to draw near to God through Christ. In his doctrinal expositions he
argues the theological case for such confident and single-minded Christianity.
His considerable Intellectual acumen would appear to be very much at the
service of his rôle as pastor and proclaimer of the word' . This being the
case, we would have expected him to have tried to make use of the experience
of his readers in the way he expressed his argument, so as to carry more
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conviction. The problem is, however, what precisely was the point of contact
and what limit was there, if any, to the familiarity of our author's teaching?
It is notoriously difficult to identify with any certainty the detailed
'Sitz im Leben' of Hebrews. Suggestions have been many and various. The
majority, perhaps, would see the recipients as Jewish Christians in danger of
slipping back into some form of their ancestral faith, though some significant
scholarship would see them as Gentiles tempted to lapse into irreligion and
atheismle7. Within these broad categories, are there any particular
possibilities which may have encouraged the author of Hebrews to write in
terms of Christ's priesthood? If we agree with Vestcott and other& 88 that
the readers were feeling the strong pull of their orthodox Judaism, then we
might feel that this had a bearing on the writer's presentation of Christ as
the fulfilment and abrogation of the old covenant. We would also have to
reckon in this case with the comparative lack in Hebrews of any sustained
consideration of "the Law" in its wider Jewish sense, assuming, perhaps, that
it was the ritual side of things after which the community hankered. Could it
be, then, that they were converted priests? For such a group, the argument
that Christ is the great High Priest .who has made the perfect and final
sacrifice might have special relevance. We learn from Acts 6:7 that "a great
many of the priests were obedient to the faith", It would be interesting
indeed 1to know what happened to these 'specialised' converts. N.E. Clarkson
suggests 1 that after escaping from persecution in Jerusalem, they made their
way to Ephesus where they linked up with the disciples of John the Baptist
(possibly because some of the priests were acquainted with the priestly family
of Zachariah, John's father). Clarkson accepts that "Evidence for the presence
of these men in Ephesus is only inferential", but she goes on to say that "if
they • were there during Apollos' visit, a link would be provided between the
suggested source of the idea (Christ's priesthood] and the most plausible
guess, hitherto, regarding authorship" 190 . She points out, too, that the other
early Christian literature (NT and sub-apostolic) which at least hints at the
priesthood of Christ is also closely associated with Asia Ninor191.
C. Spicq would take a somewhat similar view, though latterly he would
want to inject the group of sacerdotal converts with a number of former Essene
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priests 1
 . Some recent scholars, indeed, would seek to identify the Epistle's
recipients more exclusively with ex-members of the Qumran community' 93 , or
with former adherents of some kind of 'nonconformist' Judaism1 94 This, they
feel, might help to explain Hebrews' method of exegesis, as well as its treat-
ment of angels and the )telchizedekian priesthood of Christ. However, in our
examination of the potential source-models for the notion of Christ's messianic
priesthood available to our author, both from 'orthodox' and 'sectarian'
Judaism, we have found that none has beeaentirely satisfactory in terms of the
Epistle's overall argument. This indicates, perhaps, that even if the writer
were taking into account something from his readers' background, it was not
the dominating influence on his thought. In fact, it could be that his own
experience and background may have had greater significance'96.
We must ask, though, whether in using the priesthood of Christ our author
could have been using a Christian concept already known to the community he
addressed. We shall be investigating this question in some detail in the next
chapter. Suffice it to say here that If this community did "confess" Jesus as
great high priest, it is surprising that there is so little trace in the rest
of the N.T. documents of a specifically sacerdotal interpretation of Christ's
person and mission. It is surprising, too, that if our author was dealing with
with familiar doctrine, he should have found it necessary to write 5:11-6:3, a
passage which gives the distinct impression that he wanted the community to
move on to a 'new' and perhaps more difficult teaching.
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Whence priesthood? A survey of possible sourc
2. Contemporary Christian ideas
3.1 Introductory
R. Williamson maintains that our Epistle "stands in a kind of splendid
isolation from the language and thought of the rest of the N.T. docunients"1.
He goes on to describe the Epistle as "a highly original piece of doctrinal
thinking"2 . Williamson is not 'isolated' in his view. A.B. Bruce, for example,
writing much earlier had argued, "Be it treatise, sermon or epistle, this
writing is no mere collection of theological commonplaces. The writer is not
repeating but creating theology"3 • T.H. Robinson, too, is convinced that the
Epistle "is hardly in accord with the general trend of Christian thought".4
Guthrie, however, speaks for another approach when he asserts "the remarkable
affinity of this Epistle with all phases of early Christian development".
Such affinity, according to Cullmann, applies specifically to the writer's use
of High Priestly Christology, a use "which corresponds to the total witness of
early Christian thought"6 . As we shall see, other scholars would want to link
the priesthood category more closely with particular elements in the Christian
tradition. What shall we say, then? Does Hebrews' High Priestly Christology
stand in splendid isolation? Or is it at home somewhere in the mainstream of
Christian thinking?
Hebrews is, of course, the only New Testament writing to describe Christ
explicitly as a priest. Are there, however, images and modes of expression
elsewhere in the tradition which might have lent encouragement to the drawing
out and development of this notion?
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3.2 Book of Revelation
We shall begin our investigation with the Book of Revelation, where we
find an interesting picture in the first chapter. Here in v.l2ff., the seer
turns to look at the one who speaks to him. He sees a vision of the heavenly
Christ, "one like a son of man 0, a gloriou8 and resplendent figure whose
features seem to owe much to the Danielic Son of man and Ancient of Days 7 as
well as to the four living creatures and the voice of God's glory returning to
the Temple described in Ezekiel.8
 Perhaps there may also be an allusion to
the Jewish notion of the surpassing glory of Adam before the Fall. 9 This awe-
inspiring Being is, further, "clothed with a long robe and with a golden girdle
round his breast" (v. 13). Such was the vesture of the Jewish High Priest (cf.
Ex. 28:4). Do we have here, then, a visionary portrayal of a Christ with at
least close 'divine associations' who is also a heavenly High Priest, glorious
in his glorified humanity? That kind of portrayal would certainly have points
/
of contact with Hebrews, where Christ is not only the 	 U	 of God's
glory but also exalted High Priest, with sinless human experience, who lives
for ever. The Christ of Revelation 1 speaks with a voice like the voice of
God. The Christ of Hebrews is the Son in whom God manifests his glory and
speaks his final word. The Christ of Revelation 1 is 'one like a son of man',
a priestly figure endued with celestial radiance who is alive for evermore.
The Christ of Hebrews is he, who having been made a little lower than the
angels is crowned with glory and honour and exercises a heavenly and eternal
priesthood. The pictures are by no means identical. Hebrews draws on
different background material - Psalm 8 rather than Daniel 7 for the son of
man image, for example, and Wisdom tradition rather than Ezekiel for the
divine glory; moreover the author's extensive use of the priesthood category
bears no comparison with its brief and allusive appearance in Revelation.
Nevertheless, it is interesting that there is, to some extent, a common vision
of the exalted, not to say divine, figure, whose features include manhood and
priesthood.
In Revelation, moreover, we also encounter the notion of Christ as sacri-
ficial victim - "the Lamb standing as though it had been slain", introduced to
us in 5:ôff., who by his blood did "ransom men for GOd" (v. 9). It is the
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blood of the Lamb which, according to a number of references, saves and
cleanses (1:5; 7:14; 12:11). Again, there is no exact parallel with Hebrews.
The Epistle devotes far more attention to the significance of Christ's
redemptive activity and does so primarily in terms of the Day of Atonement
ritual, though the idea of Jesus as Lamb may well be implied (cf. 9:28a, the
'Servant' image, and 10:6, 8, which seem to cover the whole range of sacrificial
activity). Of crucial importance in Hebrews is the conviction that our great
High Priest voluntarily offered himself "to deal with sin". We do not find
such a powerful and specific inter-weaving of these ideas in Revelation, though
the potential for it may well be there.
Furthermore, in the Apocalypse we cannot avoid the concept of a contin-
uously ongoing heavenly worship. It is at the forefront of the whole book. In
Hebrews it is more of a backcloth but nonetheless a significant element in the
author's understanding of the people of God moving on to a heavenly Jerusalem
(12:22) to which, paradoxically, they already have access. That access is
made possible with "boldness" because Jesus, the great High Priest, has entered
into the inner shrine of the heavenly Temple, to appear in the presence of God
on their behalf (cf. 9:24). Through Jesus, God can be directly approached in
the innermost sanctuary (cf. 10:l9ff.). In Revelation, too, there is a celestial
Temple (cf., e.g., 7:15; 11:19; 14:17; 15:5, 6, 8: 16:1, 17), of which it can be
said that the Holy of Holies stands open and visible (11:19). Indeed, the
culminating vision of the new Jerusalem coming down from heaven declares that
"its temple is the Lord God the Almighty and the Lamb" (21:22). Citizens of
that city will enjoy the unrestricted presence of God.
Thus, although Revelation and Hebrews display great differences in style,
theological emphasis and method of presentation, they do have significant
points of contact, particularly in their use of cultic/liturgical imagery and
terminology. We may further note in connection with this that the Apocalypse
employs the notion that the ransomed people of God (members of the new
covenant) have like Israel of old been made "a kingdom of priests" (1:8; 5:10;
cf. 20:6), an idea not overtly expressed in Hebrews but perhaps there by
implication (cf. e.g. 10:l9ff. - entry into sanctuary; sprinkling {including
ordination? 10); 3:14; 13:15, 16). Why are there these affinities between two
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such diverse writings? Is it simply that both authors have pulled out similar
themes from the common stock of early Christian ideas? Or is the link more
definite than that? Are they, in fact, both drawing from the same particular
background or tradition? Could Spicq be right when he contends that the
writers of Hebrews and Revelation shared a common heritage in "Asia Kinor
Christianity", a theological seed-bed which encouraged the growth of
christological thinking concerned with priesthood and sacrifice?1 1 He notes
as coming from this matrix not only the Apocalypse and our Epistle but also
the Johannine literature and 1. Peter. Indeed, he sees in the Johannine
tradition the closest relationship with Hebrews' 2 , so close as to imply that it
was the source of our Epistle's sacerdotal Christology.
3.3 The Fourth Gospel
In the Fourth Gospel, Spicq argues, we discern a clear reflection of a
Christ seen in priestly terms. Such a thesis merits careful attention, though
we may be wary of Spicq's somewhat large assumption that the fact that the
beloved disciple was acquainted with the High Priest (Jn. 18:15) would help to
explain the Fourth Gospel's concern to show that Jesus is the fulfilment of the
OT priesthood. Where, then, in John's Gospel could it be argued that Jesus is
understood as a priest? At 19:23f. we are told that the soldiers who crucified
Jesus "took his garments and made four parts, one for each soldier". They also
took his tunic. "But the tunic was without seam woven from top to bottom; so
they said to one another, 'Let us not tear it, but cast lots for it to see
whose it shall be'." Could this tunic ) ) be an allusion to the high
priest's robe? Aaron's robe is so described in the LXX of Lev. 16:4 and
Josephus (Ant. 111.161) speaks of the high priestly x -r.LW in terms somewhat
reminiscent of the Fourth Gospel: "Now this vesture (Lt.).?) was not composed
of two pieces, nor was it sewed together (pk1uroc) upon the shoulders and the
sides, but it was one long vestment so woven as to have an aperture for the
neck". Spicq suggests that there is a real connection here. R.E. Brown
mentions what he terms the popular suggestion that in this way, according to
John, in the context of the Crucifixion, "Jesus died not only as a king but as
a priest"' 3 . Barrett would not accept this, and with Lindars (though from a
different starting point) takes as the determining factor John's concern to
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underline the fulfilment of Ps. 22:18 (cf. 19:24). Lindars, indeed, concludes,
"A reference to Jesus as High Priest seems unlikely, as this theme receives no
attention by Johnls. Barrett, however, describes the affinity with Josephus
as "hardly... insignificant", and after dismissing any direct connection with
Philo's interpretation of the priestly X-" as a symbol of the Logos uniting
all things into a seamless unity (Fug. 110-112), goes on to suggest that for
John the robe might be symbolic of "the death of Christ as bringing into one
flock the scattered children of God (cf. 11:52)16.
John 19:23, then, is at best ambiguous evidence. Are there any other
hints in the Gospel that might lend further support to Spicq's thesis? It is
to Chapter 17 that we must chiefly turn, but first let us consider several
other possibilities. Spicq argues that "Le sacerdoce du Christ sanctifiant les
siens, consacré par le Pére pour être apte & sa mission et fraissant l'offandre
volontaire de sa vie, est déjà insinnué par Jn." 17 . He cites Jn. 10:38 and
14:31.	 10:36 has Jesus describing himself as "him whom the Father has
sanctified" (i '.( LLo-V )". Does this necessarily imply priesthood or the
idea of sacrifice? Of itself, tLy L& 'tt V simply has the general meaning of
'dedicate to holy use'. As Aaron and his sons were sanctified to be priests
(LXX Ex. 28:41), so Jeremiah was sanctified to be a prophet (LXX Jer. 1:5). It
seems likely, then, that at this point, as Barrett says, "the whole ministry of
Jesus, not his death only, is in niind" 1 . As we shall see, the situation may
well be different when	 is used again at 17:17, 19.
14:31 has Jesus going forward to his Passion, doing as the Father has
commanded him, not unlike, Spicq suggests, the priestly Christ of Hebrews In
his voluntary self-offering carrying out the will of God (cf, Heb. 10:5-10).
We might compare Ju. 10:15, 17, 18 where similar ideas seem to be expressed.
The good Shepherd lays down his life for the sheep, of his own volition and in
accordance with the Father's commandment - theological assertions which would
certainly be endorsed by the author of Hebrews in his understanding of the
character and motivation of "the great Shepherd of the sheep" (13:20). Yet the
fact remains that, although these passages from the Fourth Gospel could con-
ceivably be interpreted in terms of Christ as a priest, it is by no means
clear that John himself was consciously thinking In these terms. The same
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would be true of Cullniann's contention that Jesus' exhortation to his disciples
to pray in his name (Jn. 14:14; 15:16; 16:23, 24) "shows that Christ continues
his high priestly work after his ascension by bringing their prayers before
God in heaven"19.
Of chapter 17, Cullmann asserts, "one can explain the whole prayer only
on the basis of the high priestly consciousness of the one who spoke it"20.
Although the phrase 'high priestly prayer' does not appear until the sixteenth
century21 , long before then Cyril of Alexandria commented that Jesus appears
in this chapter as High priest22 . Certainly there are features in John 17 that
could be suggestive of such an interpretation. Jesus prays for his own, and
for those who come to believe in him through their word. In v. 19 he declares,
"vi c ' Cy3
	 ". Here
may well have associations of a more specifically priestly consecration, for it
is used in conjunction with , 'on their behalf'. Lindars is in no
doubt that "The preposition 'huper' unmistakeably introduces a sacrificial
connotation"23 . Christ sanctifies himself in order to make an offering on
behalf of those whom the Father has given him. Noreover, it seems clear from
the witness of the Gospel as a whole that that offering is none other than his
own self. The good Shepherd lays down his life - JIJ) 1V	 o[?.ktt
(10:11 cf. vv. 15-18); there is no greater love than that a man lay down his
life	 t1	 uro (15:13); it was Indeed expedient, in a way
Calaphas did not understand, that one man should die
	
to \oot) (11:50,
cf. vv.Slff.) We might compare also 1:29, "Behold the Lamb of God who takes
away the sin of the world". Whatever combination of O.T. motifs and Christian
thinking lay behind this phrase 24
 it would perhaps seem to imply that John
understood the death of Jesus as a comprehensively effective sacrificial
offering. Such would appear to be a significant factor in John's chrono-
logical placing and description of the Crucifixion (cf. 19:14, 33_36)26.
Could it be true, then, that as J.L.Houlden suggests, "John, like Hebrews,
unites the images of priest and sacrificial victim" 27? In commenting on Jn.
17:19, Barrett leaves the door open for such a view: "The language", he says,
"Is equally appropriate to the preparation of a priest and the preparation of a
sacrifice; it is therefore doubly appropriate to Christ" 29 . Appropriate as It
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may be, however, the idea of a priest/victim is not unambiguously spelt out -
though it may be important to remember that the unambiguous spelling out of
ideas is not one of the Fourth Evangelist's most prominent characteristics.
Spicq cites John's presentation of Christ as the manifestation of God,
"the living temple and centre of the cult"29 (cf. Jn. 2:21; 4:21-24) as further
evidence of the Evangelist's interest in Christ as Priest. Yet even if we
accept that the Gospel portrays Jesus as "the fulfilment of all that the Temple
represented" (Barrett, p. 196), this "does not require us", as D. Peterson points
out, "to understand his ministry as a sacerdotal one" 30 . The most we can say
is that it could have such an implication.
Perhaps it may be helpful at this stage to take into account the more
general similarities between Hebrews and the Fourth Gospel. Chapter 17, in
fact, provides something of a microcosm. Christ is the Son (cf. Heb. 1:2 and
passim) who shared the Father's glory before the world began (cf. Heb. 1:2, 3),
who was sent by the Father (cf. Heb. 3:1), who accomplishes in willing
obedience the work the Father gave him to do (cf. Heb. 10:5-10). Christ
desires to share the Father's glory with those whom the Father has given him
(cf. Heb. 2:10-13) and he prays for those thus given (cf. Heb. 7:25). John's
underlining of the sinlessness of Jesus (8:46; cf. 1 Jn. 3:5, 7) reminds us,
pace Robinson, Williamson and Buchanan31 , of a corresponding emphasis in
Hebrews (cf. 4:15) and there Is a similar stress on the reality both of
Christ's divine character and pre-existence (eg. Jn. 1:1-14; 8:58; 17:5; cf. Heb.
1:1-3) and of his humanity (e.g. Jn. 1:14; 4:6; cf. Heb. 2:17f.; 5:7ff.). In 'The
Glory of God and the Transfiguration of Christ' 32, AX. Ramsey makes the
pregnant suggestion that in Hebrews there are brought together two great
Johannine declarations spoken by Pilate, "Behold your king", "Behold the man".
One might further argue that for the writer of the Epistle, this union bears
fruit in the notion of priesthood, its genesis assisted by the significance in
the Christian tradition of Ps. 110:1 and the Son of Man and/or Adam image.
Jesus, having been made like his brethren in every respect, is enthroned at the
right hand of God, a priest-king for ever after the order of Melchizedek.
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There may also be a connection between the idea of Jesus as 'pioneer' and
'forerunner' in Hebrews and the Jesus of the Johannine discourses who talks of
going to prepare a place for his own (Jn. 14:2ff., cf. 17:24. Note also that
Jesus speaks of coming again to take them to himself and compare Heb. 9:28).
In both Hebrews and John there is the notion that in Christ, Judaism has been
brought to its fulfilment and abrogation (Jn. 4:21-26; 7-8; cf. Heb. 10:1-18).
The two writings, then, are far from being poles apart33 . They often
have similar things to say about Christ in not dissimilar ways. Yet it has to
be admitted that in Hebrews we have a much more definite and explicit picture
of Christ as the Priest/Victim.
3.4 The Johannine Epistles
Could the Johannine Epistles provide us with any further connections?
The closest parallel is perhaps to be found in 1 Sn. 2:1 & 2: "... if anyone
does sin, we have an advocate with the Father, Jesus Christ the righteous; and
he is the expiation ( L >% &O7 0 S	 ) for our sins, and not for ours only but
also for the sins of the whole world". It is interesting that the
image, with all its possible connotations 34 , is here brought into conjunction
with the conviction that Christ, the righteous, has dealt with sins, and dealt
with them in such a way which, whether interpreted in terms of expiation or
propitiation36 , surely implies a sacrificial offering of himself (particularly
in the light of 1:7 - 'the blood of Jesus his Son cleanses us from all sin")36.
Indeed, A.J.B. Higgins argues that in these verses we have "a transition from
intercession or advocacy to priestly intercession and self-sacrifice" 37 . The
forensic figure, or perhaps rather the intercessory figure36 , is giving way to
the sacerdotal and sacrificial, and is possibly not so far removed from the
sinless one who made expiation (L (D1(2&&L) for the sins of the people (Heb.
2:17) by the offering of himself (Heb. 9:12-14), and who now ever lives to make
intercession for them (Heb. 7:25, cf. 9:24).
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3.5 1_Peter
When we turn to 1 Peter, we find little indication that the writer under-
stood Christ as a priest. He is, though, presented as sacrificial victim. In
1:19 those addressed are reminded that they were ransomed "with the precious
blood of Christ, like that of a lamb without blemish" (#(p j&o i Cf. Heb.
9:14). As well as Passover imagery here, there may well be an allusion to the
Servant of Isaiah 53 (especially when 1 Peter 1:18 is compared with Is. 52:3
and its mentioning of ransoming without silver). In 1 Peter 2 :22ff. the
identity of Christ with the Suffering Servant becomes explicit with the
quotation of Is. 53. We may compare particularly 1 Peter's reference in v. 24
to Christ's bearing of our sins in his body on the tree (alluding to Is. 53:12)
with Hebrews' use of the same allusion in 9:28. It has been further suggested
(by, e.g. Best and Vindisch39 ) that there may be an echo in the Petrine verse
of "teaching similar to that of Heb. 9-10, where Christ unlike the O.T. priests
(I	 -,	
..	 ,	
I
offers himself" (cf. ôç - -- 4j?
-rO ç 1 Pet. 2:24). Could there also
be at this point a common usage of the Akedah tradition in Judaism? As we
have seen, this stressed the atoning efficacy of Isaac's voluntary self-
offering, an offering which, it has been claimed, permeated thinking on the
significance of both Passover ritual and the figure of the Suffering Servant40.
If this is also the basic source of the Lamb of God image in the Fourth Gospel
and in Revelation41 , then perhaps a new dimension is added to Spicq's common
seed-bed thesis. However, we have suggested42 , in relation to Hebrews at
least, that it can be questioned how far ideas surrounding the binding of Isaac
have been formative, particularly with regard to the author's notion of the
priesthood of Christ.
In 1 Pet. 3:18 the writer states, "For Christ died for sins once for all
(V	 P ), the righteous for the unrighteous, that he might bring us unto God".
Here again we find the assertion that Christ's death was redemptive - and
I	 C'	 P
decisively so.
	
It is interesting that Peter uses o&lro(	 , a word
theologically characteristic of Hebrews when dealing with the sacrificial work
of Christ, and found in that context nowhere else in the New Testament. It is
notable, too, that the effect of Christ's death is described in 1 Peter in
terms of enabling access to God, an emphasis which Is fundamental to the
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priestly Christology of Hebrews. Could it also be significant that 1 Pet. 3:22,
the conclusion of the unit we are considering, features a reference to Ps.
110:1. possibly in conjunction with an allusion to Ps. 8? Christ is "at the
right hand of God, with angels, authorities and powers subject to him" - a
claim which the writer of Hebrews could not but endorse (cf. e.g. Heb 1 & 2).
Another major point of contact between the two epistles finds its focus
in the concept of the new covenant. 1 Pet. 1:2 talks of being sanctified by
C
the Spirit "to obedience and sprinkling (fV tt.0 ,/.&0 V ) of the blood of Jesus
Christ". The 0.1. basis of this clearly seems to be the covenant ceremony
recorded in Ex. 24:1-11, a ritual cited by Hebrews (9:15-22) as a foreshadowing
of the new and better covenant mediated by Jesus.
	
The reference to
C.	 I
"sprinkling" (0 p t1O-pV 0'.- ) in Heb, 10:22 occurs in a context which
strongly suggests a reference to baptism 43
 and if 1 Peter is indeed to be
placed in a baptismal setting, 44
 this might well indicate that both writers
drew on the belief that baptism was a sign of entry Into the new covenant
relationship. However this may be, there is surely a common acceptance that
the blood of Jesus is instrumental In bringing about this new relationship.
Xoreover, the new covenant people in 1 Peter are described as a holy and
royal priesthood, offering spiritual sacrifices acceptable to God through Jesus
Christ (cf. 1 Pet. 2:4-10). While Hebrews makes no explicit mention of the
priesthood of believers, there may well be hints that the writer would support
such a notion (cf. 3:14; 10:212, with its possible allusion to the ordination
rite of Lev. 8:23f., 30, as well as the covenant ceremony) and in any case it
is clear that he urges Christians to offer up (o(v ) sacrifices of
praise and good works "through" Jesus (Heb. 13;15, 16). We may remember, too,
that as in 1 Peter 2:5 Christians are being built into a spiritual house ( OL1.Lo
1TV	 L LLO	 ), so in Hebrews (10:21), Jesus is the great priest over
the o'.-.Lo	 of God.
In view of all this, Spicq believes that, despite areas where Hebrews and
1 Peter do not obviously correspond, their authors nonetheless breathed the
same "spiritual atmosphereu4s.
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3.6 Ephesians
Spicq does not Include Ephesians in his list of N.T, documents affected
by the Asia Minor "atmosphere" but it may well be worth considering that
epistle at this point, particularly as it does seem to have interesting
affinities with 1 Peter46 . When comparing it with Hebrews we find that there
is some connection of language and thought. In Ephes. 2:11-22, for example, it
is declared that those in Christ Jesus have been brought near in the blood of
Christ (cf. Heb. 10:19-22). The death of Christ on the Cross has broken down
the "middle wall of partition" between Jew and Gentile and through Christ both
have access ) to the Father. (cf. Heb. 4:16; 10:19). Christians
are "fellow-citizens with the saints and members of the household of God" (cf.
Heb. 12:1 & 22f.; 13:14; 3:6; 10:21). They are "a holy temple in the Lord", "a
dwelling-place of God" (cf. Heb. 3:6). The words and phrases used are by no
means identical but the thought expressed is not so very different - access to
God through the blood of Christ, proclaimed in terms influenced by the imagery
of the Jewish Temple47 . In Eph. 3:12, the writer uses , a word
favoured by Hebrews to describe the believer's approach to God (Heb. 4:16;
10:19; cf. 3:6; 10:35). The context in Eph. is similar. In Christ Jesus we
have "boldness ( -n pf O- L o( ) ) and access in confidence" (cf. 2 Cor.
3:12; 1 Jn. 3:21; 4:17; 5:14). Eph. 5:2 sees Christ's death as a sacrificial
self-offering: "Christ loved us and gave himself up for us, a fragrant offering
+ opV	 ) and sacrifice (	 ) to God" (cf. Eph. 5:25).
3.7 A common fund of ideas?
Thus, on the basis of the New Testament material we have so far examined,
it might indeed be argued that there is a common fund of ideas which could
have some connection with the notion of priesthood. We may summarize and list
those ideas as follows:-
1) The interpretation of Christ's death as sacrificial and redemptive.
2) The belief that Christ voluntarily offered himself on our behalf.
3) The conviction that through Christ we have confident access to God.
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4) The belief that Christ makes intercession for his followers.
5) The idea of Christ or the Church as the new Temple - and, in
Revelation, at least, the notion of a temple in heaven.
Are such factors sufficient to make us accept Spicq's argument that the
author of Hebrews must have lived for long years and exercised his ministry in
Asia and that it was in this milieu that he came to his doctrine of the
priesthood of Christ?4e Were we to accept this supposition, we should still
have to ask why the writer focussed on a specifically priestly Christology
for, despite all the potential of the material considered above, nowhere there
is Christ called a priest, let alone a priest after the order of Melchizedek49.
But are the factors listed above confined to the literature so far dis-
cussed? We shall ask this of them in reverse order.
3.8 The New Temple
The idea of the people of God as his Temple can certainly be found else-
where, particularly in the Corinthian correspondence, cf. 1 Cor. 3:16f.; 6:19
(your body a temple of the Holy Spirit); 2 Cor. 6:16 (note the quotation of 2
Sam. 7:14 applied to believers in v. 18). We may note, too, the assertions in
Acts 7:48-50 and 17:24 that "the Kost High does not dwell in houses made by
hands" and compare Heb. 9:11 & 24. The Acts 7 reference occurs within the
context of Stephen's speech which, as 'itm. Manson has shown, displays a number
of affinities with Hebrews°. )1k. 14:58 and 15:29 perhaps suggest a tradition
similar to that found in Jn.2:l9ff. (i.e. the body of Jesus as a temple) and Xk.
/
15:38 and parallels (the rending of the Temple K.t1i C	 at the
Crucifixion) provide an interesting comparison with Heb. 10:19-21, where Jesus
the High Priest opens a new and living way for us through the curtain
that is, his flesh. Could our author have been reflecting on
the Synoptic tradition? And could l'Iatt. 12:6 also be of relevance? Here Jesus
is recorded as saying to the Pharisees, "I tell you, something greater than the
Temple is here" 7
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3.9 Christ as Intercessor
Turning to Romans 8:34, we encounter again the interceding Christ. The
picture here is indeed close to that in Hebrews, for the exalted Son intercedes
for us ( z.V	 fo.Vt'- U r tf) 11A..c.)V cf. Heb. 7:25) at the right hand of God
(cf. the use of Ps. 110:1 in Heb. 1:3, 13; 8:1)51. We may, perhaps, also
consider in this connection Stephen's vision at his martyrdom, when he sees
the heavens opened and the Son of Nan standing at the right hand of God (Acts
7:56), though it should be remembered that the heavenly High Priest of Hebrews
is seated at God's right hand and is only briefly described, if at all, in
terms of the titular 'Son of Man' 52 . Luke's Gospel provides us with a
presentation of the Son of man as heavenly confessor (Lk. 12:8, cf. Matt. 10:32,
33), as well as recording instances of Jesus as intercessor during his earthly
ministry (Lk. 22:31, 32 23:34). Higgins, in fact, sees the "ultimate source" of
priestly Christology as lying "in the teaching of Jesus himself about the Son
of Nan as the intercessor or advocate on behalf of those who had confessed
Jesus on earth"53 . This teaching, influenced by speculations set in motion by
the belief In the exaltation of Jesus as the Son of man to the heavenly world",
came to be interpreted by the Church in priestly terms. Ps. 110:4 was
therefore an added encouragement rather than a basic stimulus to the concept
of Christ as priest54 . This concept, argues Higgins, though elaborated In a
unique way by the author of Hebrews, was not created by him55 . We may ask
again, if this is the case, why Hebrews is the only LT. document explicitly to
describe Christ as a priest. We may also ask why Ps. 110:4 was so significant
for the writer.
3.10 Confident access to God through Christ
Rem. 5:2 provides us with a good example of this conviction. Through
Christ "we have obtained access to this grace in which we stand and we rejoice
In our hope of sharing the glory of God". It may be argued that the meaning
of here is primarily cultic, implying entry Into the sanctuary of
God's presence56 ; cf. Heb 4:14-16, where believers are urged to draw near with
confidence to the throne of grace because they have a high priest, Jesus, the
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Son of God. Ye may note, too, that according to Hebrews a major motivating
force behind God's action in Christ was his will to bring many Sons to glory
(Heb. 2:10).
3.11 Christ's voluntary self-offering
Cullmann maintains that Jesus' use of Ps. 110:1 (Mk. 12:35ff.; 14:62 and
parallels) implies his application to himself of v. 4, suggesting that "Jesus
considered it his task to fulfil the priestly office". At his trial before the
Sanhedrin, Jesus "tells the earthly high priest that his priesthood is not
earthly" and claims that "he is true heavenly Son of Man and the heavenly High
Priest"67 . It is doubtful, however, whether the text will bear an inference of
such large proportions, particularly as there is little evidence elsewhere in
the Synoptics supportive of a 'priestly consciousness' in Jesus58 . Apart from
his prayer for others and the enigmatic statement about the confessional role
of the heavenly Son of Man, the nearest we get to such an idea is, perhaps,
Mark 10:45: "the Son of man came not to be served but to serve and to give his
life as a ranson for many" - and exegesis of this verse is, of course,
somewhat controversial. If r is taken to be
influenced by Isaiah 5359, then it could be that Jesus is talking here in terms
of giving himself as a sin-offering (or, if preferred, that a tradition in the
early church is so describing itso). This could be seen as having priestly
associations.	 However, other interpretations, and these largely based on
precedented usage of ?s 0,, , do not appear quite so relevant to our
theme. There Is nothing specifically sacerdotal about an expression of costly
commitment to those being served 61 or an action to redeem those who are in
some way enslaved62 . It is perhaps important, though, to take into account the
phrase Jo Z v .. I... t 'V t V #(VtoU In Judaism, such a phrase would have
connotations of a martyr's atoning death (cf. 1 Macc. 2:50; 6:44). Thus 1k.
10:45 does contain the idea of a voluntary self-offering which will have
redemptive consequences for many, however the form of that redemption is to be
understood.
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Galatians 1:4 and 2:20 also give expression to the voluntary character of
/	 CChrist's giving of himself. He "gave himself ( .'coV ) for our
sins to deliver us from the present evil age, according to the will of our God
and Father" (1:4) - sentiments not wholly foreign to the writer of Hebrews (cf,
Heb. 9:26;10:9, 10). Gal. 2:20 refers to "the Son of God, who loved me and gave
himself for me (	 f-J0t0S £O&JCOV	 tL/	 )ko3	 )". In
other places, Paul has God doing the 'giving up' or 'handing over'. So,
explicitly in Romans 8:32 ("He who did not spare his own Son but gave him up
for us all") and by implication in Rom. 4:25 ("who was delivered for our
offences... "). In Hebrews, similarly, there is dual stress on the initiative of
God and the willing co-operation of the Son.
3.12 Christ's death as sacrificial and redemptive
In several places there are indications that the death of Christ was
regarded as sacrifIcial. 1 Cor. 5:7f. links his death with Passover. 1 Tim.
2:5-6 talks of Christ as the mediator ( perLt1 £	 ) between God and men,
"who gave himself as a ransom for all ( o Jcuç Ea'-1.) t) OL\)cL>%u tfov
rv -r ) )". In whatever sense ç should be taken here 63 , It
is certainly not the same usage as in Hebrews, where Jesus is not an
intermediary but the mediator of a new covenant (Heb. 8:6; 9:15; 12:24).
Neither is the ransom image to be found in Hebrews, but the idea of Christ's
beneficial self-offering which accompanies it in 1 TIm. Is clearly In line with
the thinking of our author. Romans 3:25 perhaps provides us with the closest
parallel to the sacrificial theology of Hebrews, particularly if one accepts
that the Day of Atonement ritual lay behind Paul's thinking here and that
L> 00t1 pi c-/ is to be understood as 'mercy-seat'64 . Even if one Is not
willing to be so 'concrete', it seems clear that, according to Paul, God has set
forward or purposed a fully effective means of atonement in the blood of
Christ (surely to be Interpreted sacrificially). In Calvin's words, Paul
"informs us that in Christ there was exhibited in reality that which was given
figuratively to the Jews" 65 . The fact that God is subject of the phrase does
seem to favour the thought of expiation rather than propitiation 66 and this,
too, would be in keeping with the approach found In Hebrews (cf. 2:17). There
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is little hint, however, that in Rom. 3:25 Christ is conceived of as priest as
well as victim. Indeed, as J.L. Houlden suggests, "it may be that the image (of
priesthood) is (here) applied momentarily to God himself"67 . If so, it might
be considered alongside L.S. Thornton's contention that in Hebrews, "The
priesthood of Christ is the priesthood of God incarnate"69.
3.13 Summary
It would seem, then, that there are scattered throughout the New
Testament ways of describing Christ and. his work which could have potential
for being developed in terms of priesthood. There are also instances where
Paul talks of his own ministry in sacerdotal language (Romans 15:lSff.) 69
 and
of himself as a sacrifice (Phil. 2:7; cf. 2 Tim. 4:6). Phil. 4:18 describes the
gifts Paul received as "a sacrifice acceptable and pleasing ( l) Lo-to.' )
to God" (cf. Heb. 13:16) and Romans 12:1 urges the brethren to present their
bodies as a living sacrifice, holy and well-pleasing (	 ) to
God, which is their reasonable worship (cf. Heb. 12:28b).
Having considered all this, however, it remains the case that no N.T.
document other than Hebrews sets forth Christ explicitly as a priest - and a
non- levitical High Priest at that - who voluntarily offers himself in
accordance with God's will to deal with sin comprehensively and finally.
D. Peterson argues, however, that "If our writer was the first Christian
explicitly to describe Christ in these terms it must be remembered that there
are several elements in other Christologies known to us from the New Testament
that could have given rise to this particular presentation of the person and
work of Christ"70 Peterson cites the idea of Jesus as heavenly intercessor
(which we have discussed above), as Servant, as Son of Nan and as new Adam
(which he sees as the most likely candidate). In addition to these
possibilities, we shall now look briefly at the potential claims of a 'Son of
God' Christology, together with ideas surrounding Christian usage of Psalm 110
and the new covenant prophesied in Jeremiah 31. We shall ask whether any of
these, all traceable in Hebrews to a greater or lesser extent, could indeed
have given rise to the sacerdotal interpretation of Christ in our Epistle.
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3.14 Servant
Though scholars differ as to precisely where its influence is to be dis-
cerned, there seems little doubt that the Servant figure of Deutero-Isaiah, and
more particularly the Suffering Servant of Isaiah 53, was of some importance
in the early Church's understanding of Jesus71 . Has it left its mark on
Hebrews? Could J. R Schaefer be right in his suggestion that the idea of
Jesus as Servant may provide one "of several converging elements that bring
our author to see Jesus' death as a priestly act"? 72 We must enquire first
whether there is any reference in the Epistle, in a Christological context, to
the Isalanic Servant figure.
Nowhere do we find a direct quotation from any of the Servant passages.
There is, however, at 9:28 a fairly close allusion to Is. 53:12 (LXX) (ioX)4.fl/
1	 C	 I	 -	 1	 (
Beb. 9:28 cf. c(/p-cç 1 O(.))
Is. 53:12). Does this isolated instance imply that. for our author, the
influence of Servant Christology was but incidental, part of the Christian
tradition he had absorbed but not of formative significance? Some would have
it so. Xontef lore, for example, describes 9:28 as a "passing allusion"73
 to
Isaiah 53, whilst Noffatt uses the term "echo"74 . Vincent Taylor is definitely
dismissive: "While the language of ix.28," he maintains, "reflects the influence
of Isaiah liii.12, it cannot be said that the Servant-conception enters into
the writer's account of the work of Christ" 75 . Others would not be so negative
in their assessment. A. Richardson sees the whole section from v. 11 to v. 28
of Hebrews 9 as a powerful restatement of the Servant theme "in terms of the
peculiar ascension-atonement conception of Auct. Heb."76 . Peterson, in
asserting "the likelihood that our writer was influenced in his presentation of
Christ by the Isalanic Servant theme" 77 , argues that this influence is to be
found at Heb. 5:7-8 and 7:27 as well as at 9:2876. Buchanan would concur with
regard to Heb. 5:7-9, relating these verses to an existing Christian confession
"which associated Jesus with the suffering servant of II Isaiah" 79 . In support
of this association, he cites not only Is. 53:3, 6, 10 and 12 but also Is.
45:17, where Israel is saved by the Lord with 	 0\1 oLLt.3V10%)
(cf. Heb. 5:9). If we were to follow A. Snell, we should have to add to our
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list of 'Servant-influenced' verses Heb. 7:25 (the intercession of the Servant)
and 2:13 (which Snell connects with Is. 53:10 LXX as well as Is. 8:18)80.
L.S. Thornton finds in Heb. 2 as a whole a "fusion of two images, namely
Adam and the Servant of the Lord" 81 , the latter image coming through in terms
of vocation (redemptive suffering) and pattern of experience (glory - humili-
ation/death - glory). F.F. Bruce would also see a significant link between the
voluntary self-offering of Christ proclaimed in Hebrews and "the portrayal of
the Suffering Servant who makes himself an offering for sin 2. That link is
not unconnected with priesthood. "The Servant.., accepts death for the
transgression of his people, filling the two-fold role of priest and victim, as
Christ does in the epistle". Cullmann propounds a similar view: "We see that
the concept of High Priest is not far removed from that of the 'ebed Yahweh
when we recall the essentially voluntary nature of the 'ebed's sacrifice"84.
When we look at Is. 52:13-53:12 LXX, we do see a number of points which
harmonise well with the teaching of our Epistle. We note the stress on the
Servant's humanity and human suffering (e.g. 53:3, 4), his "sinlessness" (53:9b,
lib), his vocation as a sin-offering (53:4-6, 11-12), the implication that his
sacrifice was a self-offering (53:10), his vindication and exaltation by God
(52:13, 15; 53:l0-12a). What we do not see is any explicit description of the
Servant as a priest and there is certainly no hint that he could be a High
Priest/King after the order of )Eelchizedek. Neither is there any apparent sign
of such an association in Jewish traditions concerning the Suffering Servant85.
This would be true also of any passages in the New Testament where a 'Servant
Christology' might be postulated. We may take as an example a passage which
seems very much. "in tune" with the argument of Hebrews, that is Philippians
2:5-11. L Hengel goes so far as to say, "One might almost regard the whole
of Hebrews as a large-scale development of the christological theme which is
already present in the Philippians hymn"86 . Yet even if we accept that there
is a reference to the suffering servant in this hymn87 , there is no obvious
promulgation of the priesthood of Christ. If our author based his sacerdotal
Christology on the Servant figure, either directly from the OT or through the
medium of existing Christian interpretation, the likelihood is that be must
himself have made the link between the notion of obedient victim and that of
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priesthood. Even so, we may ask whether such a deduction would have been
sufficient in itself to produce the royal Xelcbizedekian priesthood posited of
Christ in Hebrews. Further links would clearly have to be made, Psalm 110
being one of the most obvious. We would therefore agree with Peterson's
comment that "Any theory as to the development of our writer's high priestly
Christology must allow for a synthesis of several ideas" [author's italics],
Indeed, we shall argue below that the Isaianic Servant was not so much
our author's basic source as one of those Christological understandings known
to him which he brought together and expressed through his unitive present-
ation of Christ as the great High Priest seated at the right hand of God,
having made purification for sin. Jesus the Suffering Servant is but one
facet, albeit possibly a major one, of this comprehensive picture.
3.15 Son of Man
Whether Jesus, the Son of man, provides another facet is highly debatable.
The crucial text here is Heb. 2:6 where the writer quotes Ps. 8:4 LXX. That
quotation includes the anarthrous phrase -uLoc o&v&pt.31o1.) . There are
those who would consider this a definite reflection of the titular usage of the
Son of man to be found in the Gospel tradition (so, e.g. C. Zuntz90 , 0.
Cullmann91 , J. Hering92 , J.A.T. Robinson93 , A.J.B. Higgins94 , S. Kistepmaker, 0.
)!ichel, Buchanan97 , P. Giles99). Should this be the case, could any causal
connection be made with the notion of priesthood? Ye have already noted"
that Higgins sees the origin of High Priestly Christology Hj the teaching of
Jesus himself about the Son of Man as the intercessor or advocate", a teaching
interpreted sacerdotally by an early Church which believed "in the exaltation
of Jesus as the Son of Man to the heavenly world". P. Giles also sees a real
link between the two Christologies, which she expresses in terms of repre-
sentation: "The qualifications for the High Priest, as for the Son of Man,
particularly as representative man, depend upon his humanity as well as his
divinity, for the work of both is to represent man in heavenh10O.
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For this view of Jesus as 'representative man', Giles could claim con-
siderable scholarly support 101
. However, not all would be prepared to link
this notion in Heb. 2 with a titular usage of the phrase 'son of man'. X.
Casey, for example, considers that Jesus is seen here as "an ideal repre-
sentative man, but not as 'the son of 02 He notes that the author's
exposition of Psalm 8 "does not fasten on this term at all, and he shows no
sign of knowing the Gospel term	 '.-O -co-,j	 L) N103 B. Lindars
would endorse this assessment, concluding that "The writer appears to be
completely unaware of titular usage"1 O4	 Some, indeed, go further and argue
that in Hebrews' quotation of Psalm 8 there is no intended reference to Jesus
as all. It serves to make a statement about man which is then, in 2:9, con-
trasted with the position of Jesus'°5.
Whatever the correct interpretation of Heb. 2:6, there is clearly no other
reference to 'son of man' in the remainder of the Epistle. What we do find is
an emphasis on Jesus not only as exalted but also as partaker of vulnerable
humanity. Both these are seen as essential characteristics of his priesthood.
Whether we regard this as a consequence of the author's absorption of an
existing Son of man Christology will depend to some extent on what we make of
t	 (_s.
the phrase o voç To-V .c) (Y-p crn oi) in the Gospels' 06. Yet even if we
argue that the early Church's understanding of the phrase embraced both
Christ's exaltation and his experience of human weakness, there is still the
need to connect it in some convincing way with the concept of Christ as High
Priest. Revelation l:l2ff., as we have seen 107 , may be an example of an
attempt to make such a connection, though as regards priesthood it is less
than clearly spelt out and there is no obvious development of a sacerdotal
Christology in the rest of the work. Ye have also questioned Cullmanu's
contention that Jesus thought of himself as Son of man and true High Priest,
arguing that the evidence did not support such a conjecture'° 6 . Similarly,
Higgins' view that It was the intercessory character of Jesus the Son of Xan
which led to a priestly interpretation 109
 does not adequately explain why a
link was made between Christ's ministry of intercession and his sacrificial
priesthood. The one does not inevitably lead to the other. In both Jewish and
Christian thinking a person can be an Intercessor without being a sacrificing
priest.
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When we look at some of the Son of man "passion" sayings in the Gospels,
however, we do find a certain affinity with aspects of Hebrews. "The Son of
man must suffer many things... and be killed, and after three days rise again"
(Mark 8:31 and pars.). "And how is it written of the Son of man, that he
should suffer many things and be treated with contempt?" (Xk. 9:12, cf. Xatt.
17:12). We recall that in Hebrews 2, after the quotation of Psalm 8, there is
considerable emphasis on Jesus' sufferings and death (cf. 2:9, 10, 14, 15, 18),
and that this chapter culminates in the presentation of Jesus as "a merciful
and faithful high priest in the service of God" (2:1?). We note, too, that
Jesus not only suffers and dies but is also "crowned with glory and honour"
(2:9). His exaltation is, of course, a major theme of chapter 1. Could it be,
then, that our author has in fact been influenced in his understanding of
Christ by the Son of man tradition, not so much in the ways suggested by
Cullmann and Higgins but rather as a result of creative reflection on the
pattern underlying the Son of man 'passion sayings' (including Xk. 10:45) - a
pattern stressing redemptive suffering, death and vindication? It is inter-
esting that X. Hooker, in her study of the Son of Man in Mark, comments that
in Heb. 2:6ff. we see "the same features of authority, humiliation, vindication
and corporate participation which are found in Mark"1 1O•
There seems little doubt that for the writer of Hebrews the human exper-
ience and sufferings of Jesus were of considerable significance, as well as his
heavenly majesty. Even so, it is difficult to find a compelling reason why the
source of this emphasis on suffering and glory and its expression through the
category of priesthood should be confined to a Son of man context. It is, to
say the least, unclear whether 2:6 was intended to have a titular connotation.
It is certain that throughout the Epistle no further explicit use is made of
the phrase at all. It is further the case that the pattern outlined above was
not exclusive to the Son of man tradition. We have a similar pattern attach-
ing to the description of the Suffering servant and its possible Christological
use in the New Testament1 11 Indeed, permeating the whole range of NT
material is a stress on the suffering, death and resurrection/
exaltation of Christ, into the experience and benefits of which, it is fre-
quently claimed, believers are drawn. Perhaps, after all, it is the historical
reality of the "Jesus event" and the spiritual experience of those who
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responded to it which constitute the heart of the matter, that 'heart' finding
expression in many and various ways.
3.16 New Adam
If we see the main emphasis of Heb. 2:6ff. as being on Jesus as 'repre-
sentative man' (and there would be those who would regard this in any case as
the basic meaning of the Aramaic phrase bar nasha as used by Jesusll2), then
perhaps it might be more helpful to turn to 'Adam' terminology as we seek the
key to our author's understanding of Christ's priesthood. Peterson has little
doubt that this is the better approach: "It is specifically an Adam Christ-
ology that merges into the picture of Christ as the perfect representative of
his people in a priestly ministry, making atonement for their sins before God.
The theology of high priesthood and sacrifice becomes the means of explaining
how Christ as 'the leader who delivers them' can actually bring his people into
the promised inheritance"' Dunn agrees that "Hebrews presents a classic
statement of Adam Christology in Heb. 2:6-18... Christ as the one in whom God's
original plans for man finally (or eschatologically) came to fulfilment - that
is in Christ the exalted-after-suffering one (the last Adam)" 1
 ''. We shall
argue below' 1 that the notion of Christ as last Adam was indeed a significant
influence on our author, constituting one of the main Christological ideas
which he sought to express through the category of priesthood. The first Adam
was subject to temptation, suffering and death. So was the last Adam, but
whereas the former was characterised by defeat, the latter was characterised
by victory. The representative and inclusive nature of that victory and its
consequences, our author felt to be powerfully summed up in ihe notion of the-
last Adam's High Priestly ;elf-offering with its fruits of radical forgiveness
and entry into 'glory' for those he was not ashaned to call his brethren. Yet,
important as it is, we shall contend that an 'Adam Christology' was not
sufficient in itself to produce the full picture of that great High Priest after
the order of Neichizedek presented to us in Hebrews.
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3.17 Son/Son of God
Another necessary part of the picture is perhaps to be found in the fre-
quent use in the Epistle of the title 'Son' or 'Son of God' (eight and four
times respectively). These descriptions of Jesus were obviously extremely
meaningful to our author. He opens his treatise by underlining the character
of Jesus as God's Son, a character that sets him even above the angels.
Throughout, the ascription Son or Son of God is used in such a way and in such
a context as to emphasize Christ's superiority and/or exalted kingly status at
God's right hand, whether these are seen in ontological or eschatological
terms, or indeed a combination of the twohl5 (so Heb. 1:2, 5, 8; 3:6; 5:5, 8;
6:6; 7:3, 28; 10:29).
	
This ties in with Hengel's general claim that the
Christological title 'Son of God' in the IT is concerned primarily with the
exaltation of Jesus1 1 7 Hengel argues further: "Kore than any other title in
the New Testament, the title Son of God connects the figure of Jesus with
God... (and isi meant to express the fact that in Jesus, God himself came to
men, and that the risen Christ is fully bound up with God" 1S• We shall argue
that this was indeed the theological position of the author of Hebrews, a
position which, for him, was most powerfully expressed through the
interpretative category of High Priesthood. Into that category the title 'Son'
was also drawn, along with other Christological understandings known to the
author. As we shall observe, the majority of the references to Jesus as Son
occur in a context which relates to his priesthood and/or kingship. Even in
chapter 1, the priesthood of the Son is implied in the resounding opening
section (cf. v. 3b) and thus brought into direct conjunction with those state-
ments which emphasize God's close involvement in the Son's character and
activity. Looking at the grammatical construction of v. 3 as a whole, it is
,	 S
difficult to avoid the conclusion that it was as 	 v O74- tl' C)o 'i5
-#	 lob	 that the Son made purification for sin. This
is surely the clear implication of the present participle ' a " '' . On any
interpretation given to 12O our author is
still proclaiming God's active participation in the sin-purifying work of the
Son. This, too, "bears the very stamp of his nature".
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Yet for our author, this truth, important though it was, could not be the
whole story. He was utterly convinced that Christ had opened the way to God,
enabling direct and confident access. He also realised that to be fully
effective and inviting from a human point of view, such access had to be
brought about not merely by a sovereign act of divine power but, more demand-
ingly, by a divine power which incorporated mankind's potential for weakness
as well as glory. In order trulymake expiation for the sins of the people
Jesus "had to be made like his brethren in every respect" (2:l7f). Thus,
throughout the Epistle, the real human susceptibility of Jesus is made very
clear. "Although he was a Son, he learned obedience through what he suffered
and being made perfect he became the source of eternal salvation..., being
designated by God a high priest after the order of Xelchizedek" (5:8-10). For
our author, the sacerdotal character of Christ and his work was the heart of
the matter. It enabled confident access to a merciful yet holy God. Christ's
exalted status as Son played a not inconsiderable part in this, for it brought
into his priesthood the power and purity of God himself. But more was
required. This High Priest, like every other, had to be c v&o1TL.)V
(5:1) if his reconciling work was to be fully effective in encouraging people
to "draw near" with confident hope to the throne of grace. He had to be son
of Adam as well as Son of God: man subject to weakness and temptation, as well
as one who enjoyed a relationship with God which perfectly reflected the
divine creativity, glory and majesty. In Hebrews, both these emphases, with
all their attendant implications 21 , are brought inextricably together as they
are incorporated into the presentation of Jesus as High Priest for ever after
the order of Xelchizedek.
3.18 Psalm 110
"It is not too much to say," maintains B. Lindars, "that the entire
Christology of the Epistle stems from a study of this psalm"122 .
 Certainly
verses 1 and 4 play a significant part in the author's argument. The first
verse is quoted or alluded to at Heb. 1:3, 13; 8:1; 10:12f; 12:2, and the fourth
at Heb. 5:6, 10; 6:20; 7:3, 11, 15, 17, 21, 24, 28. It would seem reasonably
clear from its frequent usage in the NT that Psalm 110:1 formed an important
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"testimonium" in the early Church, being used to underline the messianic status
and lordship of the risen and exalted Christ (see, e.g., Xk. 12:36; 14:62; Acts
2:34, 35; 7:55f; Romans 8:34; 1 Cor. 15:23ff; Eph. 1:20; Col. 3:1; 1 Pet, 3:22).
It seems also that Ps. 8:6, with its related idea of the subjection of enemies
underfoot, was often brought into conjunction with Ps. 110:1 (so )tk. 12;36 note
/	 (	 , (
use of	 oi-,Ct)	 instead of	 OTtQC.3L0V ; 1 Cor. 15:23ff; Eph. 1:22; 1
Pet. 3:22). Hebrews' use of Ps. 8:6 at 2:8f following shortly after the
quotation of Ps. 110:1 at 1:13 would perhaps suggest that the author might
have been aware of what Peterson calls "an established christological associ-
ation of these two texts in Christian tradition"2.
W.R.G. Loader argues that behind this 'established association' lay "a
common catachetical or confessional tradition" 12' That tradition issued from
"a development in which at first Ps. cx.1 referred primarily to Jesus'
enthronement to be the Messiah to come at the end-time... The more, however,
thought turned to the interim status and function of Jesus, the more his being
enthroned was linked with activities an behalf of his own" 125 . Such activities
included intercession (cf. Rom. 8:34). Loader, therefore, seeks to maintain
that the author of Hebrews drew an this developed tradition which by means of
Ps. 110:1 and Ps. 8:6 linked the exalted Christ with the function of inter-
cession. The writer connected the enthroned Intercessor at the right hand of
God with another Christological idea familiar to him - one which spoke of
Christ In high-priestly terms as "leader of heavenly worship" 126
. (In support
of this Loader cites Rev. 1:13.) It was the linking of intercession, Ps. 110:1
and high priesthood which "probably led to the use of Ps. cx.4"' 2', although
Loader believes that our Epistle was not innovative in this respect as the
verse "was already In use with reference to Jesus' high-priesthood within the
community of the author"
That our author was taking advantage of a pre-existing Christian usage of
Ps. 110:1 (and Ps. 8:6) may readily be agreed. As we shall see, the first two
chapters of his Epistle in particular contain a wealth of interpretative mater-
ial not peculiar to him amongst NT writers. The role of Christ as intercessor
may well be another familiar concept he had to hand. That Christ was already
conceived of In high-priestly terms by the community to which Hebrews was
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addressed is not so clear. As our earlier discussion has indicated, it is all
but impossible to find an explicit reference, or even a thoroughly convincing
allusion, to Christ as High Priest in the rest of the NT literature. Rev. 1:13
is perhaps one of the closest contenders but we recall that, in the context of
the work as a whole, this is only an isolated comment. Nothing further is
made of any sacerdotal status thought to accrue to Jesus. Moreover, in
Revelation, Jesus is not so much the leader of heavenly worship as its
recipient' 29 (cf. e.g. Rev. 1:5f; 5:8-14; 7:9-12; 22:3). We might also do well to
consider the possibility that should the Apocalypse be later than Hebrews, and
yet from the same milieu, the seer in his opening vision of the figure in the
long robe and golden girdle could be alluding to a presentation of Christ
pioneered by the author of our Epistle.
Ye may question, too, whether Ps. 110:4 was already in Christological use
among the author's community. If this was so, why did he feel the need to ex-
pound the verse so extensively and to prepare the ground so carefully for his
exposition? Why did he conclude the first reference to the verse by emphasiz-
ing the extent and the difficulty of what he had to say in relation to it (cf.
5:llff.)? If he had been dealing with material and ideas familiar to his
readers he would surely not have been so thorough in his analysis or
pessimistic in his assessment of their ability to understand. We have also to
take into account the total lack of any citation of or passing allusion to Ps.
110:4 in the rest of the NT corpus. If it had been an existing Christian
testimonium (and one which had such radical Christological implications) it is
indeed strange that there is no hint of it elsewhere, especially as the point
made by our author in 7:14 would surely need to be answered In any setting
forward as Christ as priest: "For it is evident that our Lord was descended
from Judah, and in connection with that tribe Moses said nothing about
priests".
Ye are left, therefore with two very significant questions. Why did our
author choose Ps. 110:1 as such an Important buttress in his argument and why
did he single out v. 4 for such special attention?
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3.19 The "confession" of lesus as High Priest
It is claimed by a number of commentators 19° that the use of
in close proximity to the description of Jesus as High Priest at 3:1, 4:14 and
10:23 indicates that the people addressed were already familiar with this
Christian designation. However we understand the nature of	 ?	 &
191 a key issue for our present purposes has to do with its content. Did the
Hebrews community "confess" Jesus as High Priest before our author wrote his
treatise? Or was this something new, by means of which the author sought to
expound more deeply "the confession" known to him and his readers?
V.H. Neufeld feels that the 'confession' referred to in Hebrews was of
Jesus as Son of God, instancing the close conjunction of these two in 4:14 and
,-	 •,	 c
noting the frequency of the statement 	 L-c..\l 0 uoç toU
in the Johannine literature' 92. That may be so, although we should notice that
3:1 and 10:23 are not directly connected to any reference to Jesus as Son. The
description that does come through in each case is the name, Jesus. At 3:1
and 4:14 it is in the customary emphatic position assigned to it in our
Epistle, so that attention is clearly focussed upon it. Its use at 10:19 has a
dominating influence on the whole section from v. 19 to v. 25. Was it, then,
the appellation "Jesus" that formed the main substance of the 	 o y øç
and therefore the familiar foundation on which our author sought to build?
This would fit well with Neufeld's general contention that the basic Christian
confession was the name I	 s	 , to which various ascriptions were
added 199 . This possibility might be reinforced if 'the confession' were
primarily concerned with liturgical and/or devotional use. As V. Taylor says,
"From a very early point a religious quality attached itself to the name"1 .
He cites Phil. 2:10 ('in the name of Jesus every knee should bow') and sees
"the same emphasis" In Hebrews "in the manner in which the writer holds back
the personal name" until the end of a phrase' 96 . Certainly the name "Jesus" is
much used by the author throughout his epistle (nine times) 196 . Perhaps, then,
(and especially in view of the theological affinities between Hebrews and Phil.
2:511)' our author is addressing a community in which utterance of and
veneration for the name of Jesus was an established feature of prayer and
worship. We note that 4:14 and 10:23 are both in the context of "drawing near"
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and that 10:23, in particular, occurs in a section thought by many to be
heavily liturgical1 . There are hints elsewhere in the T that Jesus' name
could have been used in this way in the early Church, Stephen in Acts 7:59
addresses his prayer to Jesus ( W1)JL. 1 1 0-ou ) and Acts 9:17 suggests
that "the Lord" with whom Ananias had been speaking before going to Saul (Acts
'	 (.'	 r\	 I	 )	 (C-'
9:10-16) was " ( o-o-	 o o4	 -o	 .1.)	 o&&..)	 "	 At Acts 9:21; 22:16
and 1 Cor. 1:2, the followers of Jesus are described as those who invoke his
name ( ro ct'ro*) ; cf. Rom. 9:13. where from the
preceding context 'Lord' would seem to refer to Jesus). The same formula is
regularly used in the LXX for worship and prayer offered to God (cf. e.g. Gen.
4:26; 13:4; Ps. 105:1; Jer. 10:45; Joel 2:32). Does this indicate, then, as R.T.
France contends, "that prayer to Jesus was a normal and distinguishing
characteristic of Christians" in those early days 139? R.P. Kartin, in his
study of Phil. 2:5-11, inclines towards a positive answer in saying that "the
glorified Jesus is the object of worship in the same way as the Jews invoked
their covenant God" 140 . Perhaps it is against such a background that we
should set Heb. 13:15, with Its reference to " V.D(f1TOI)	 O/A0>01otLJ
tt OVOJ&..(..TL oro-u
	
. Throughout the section from v.12 to v.15a
has referred consistently to Jesus. If we accept that the same applies to the
concluding c toU of v. 15, we may have another example of O.T. passages
concerning God (Ps. 49:14, 23 LXX; Hoe. 14:3 LXX) being applied to Jesus in the
context of praise and worship (cf. Phil. 2:10-ha and Is. 45:23). 	 The
community gives glory to God by means of "confessing" the name of Jesus.
It may even be that the primitive confession 1r10. o-uç f...O--C1V	 poç
(cf. Rom. 10:9; 1 Cor. 12:3; Phil. 2:11) was also a significant factor141
(especially as each of the examples referred to would fit readily into a con-
text of Christian worship, 1 Cor. 12:3 quite markedly so). The author of
Hebrews obviously knew and took for granted this designation for Jesus (cf.
2:3; 7:14; 13:20) and it Is surely implicit in his use of Ps. 110:1. Indeed, we
shall argue below that it may well have been the community's unbalanced
concentration, particularly in worship, on the exalted status of Jesus as Lord
(and perhaps Son) that was leading them towards the dangerous position
against which the writer sought so urgently to warn142.
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At this point we may contend that there is no compulsive reason in the
texts cited from Hebrews, or in their context, why Jesus' High Priesthood
should be regarded as an existing ingredient In the community's "confession".
Indeed, there are indications to the contrary. At 3:1 the verb s-t...vocL.j Is
used, a word which implies the need for very careful and concentrated
attention to the subject matter concerned in order to achieve understandtngl4a.
The use of such a verb Is at least consistent with the view that the notion of
Jesus as High Priest (and perhaps also Apostle) was not a familiar one to
those addressed. It required a real effort of comprehension (cf. 5:llff.).
Perhaps it also required concentrated contemplative attention (a further sense
of ecc'.v 0 - ). If the community fixed their spiritual eyes' 44 on
Jesus as high priest (no doubt In the context of worship) the 'rightness' of
this understanding would be more truly perceived (cf. 12:2). The point Is
underlined If, as is grammatically possible1 , we translate 3:1 ,"Consider
carefully (and contemplate) the Jesus of our confession as apostle and high
priest". (For a similar construction see 2:9 and 12:2, and compare 6:1). Even
if we translate in the more usual way, the point remains a viable one. To hold
that the author was adding something new to his community's confession of
Jesus would also help to explain why be prepares the ground with such care
and eventually expounds the idea so fully. The preliminary mentions of Jesus
as High Priest at 2:17 and 3:1 do not, contra some commentators1 , signal by
their abruptness the assumption of an existing knowledge of the concept. In
both cases, the opening c' &-LV	 suggests that what Is said in the verse
forms the logical outcome of a previous argument1 '. The contents of chapters
1 and 2 are meant by the author to lead his readers to a conviction of the
"fittingness" of his 'new teaching', a teaching which he realises Is Jvo-p,i&4v euto
(5:11) and therefore in need of a gradual approach, In building on an existing
framework of belief as well as giving a thorough and clarificatory exposition.
4:l4ff. takes the argument of 2:17-3:1 rather further and 10:23 forms part of a
consequential exhortation that emerges out of the culmination of his
theological exposition of Christ's priesthood in 10:1-18. 	 It may also be
significant that at 3:1 'consider' is in the second person plural whereas
w.r- L-V at 4:14 and I(.t £. '-.' at 10:23 are In the first person plural.
The readers are first exhorted to 'consider' something already apprehended by
the author and then, after the opportunity for some deliberation, Invited to
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join him in committing themselves to this truth. The author of Hebrews is not
only a gifted pastor and theologian, he is also a skilful teacher.
3.20 The concept of a new covenant
The idea that Jesus has inaugurated a new covenant is clearly a signifi-
cant element in the author's overall argument. He deals with the subject
specifically and at length from 8:6-10:18, quoting extensively from Jer.
31:3lff. at 8:8-12 and 10:16-17. At 8:6, 9:15 and 12:24, Jesus is described as
the mediator of a new covenant and at 9:20, 10:22, 29 and 12:24, there are
references to 'the blood of the covenant" or "the blood of sprinkling" which
underline the author's conviction that the death of Jesus enables entry into a
new covenant with God. No other New Testament writing pays so much explicit
attention to this notion 14° and, as A. Snell points out, it is 'featured" in
that part of our Epistle which forms a climax of the author's exposition of
what Christ's priestly work has accomplished .
The question we need to ask, therefore, is whether the idea that Jesus
has brought in a new covenant has given birth to the idea of his priesthood.
One can readily see bow it involved regarding the death of Jesus as sacri-
ficial. The first covenant was ratified with the blood of sacrificial animals
(cf. the ritual described in Ex. 24 and alluded to at Heb. 9:19f.). So, in our
author's 'fulfilment scheme', the inauguration of the new and better covenant
must have required par excellence the shedding of blood. This necessity must
have been compounded for the author as he pondered on forgiveness of sins as
a major feature of the new covenant (cf. 10:17-18), knowing that under the old
order " op-i..#< 01..) yLrt.. o(#c.a.(s (9:22). How
much more, then, must this have been the case with the finally effective sin-
offering of Jesus (cf. 9:14).
There Is In our author's thinking a powerful Inter-relatedness between
Jesus' mediation of the new covenant, a mediation which involved his death and
bore fruit in the forgiveness of sins, and the inauguration of the old covenant
along with its provisions for dealing with sin, all of which involved sacri-
/
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fice. However, such an association does not inevitably lead to a sacerdotal
interpretation of the person of Christ. We recall that in the ratification
ceremony of Ex. 24 priests played no part (unless Noses be regarded in this
light) 1 We note that where in NT writings other than Hebrews the concept
of a new covenant seems to be clearly in mind (Xk. 14:24; ? Luke 22:20; 1 Cor.
11:25; 2 Cor. 3:6), there is no suggestion that Christ is being thought of as a
priest, not even where the concept appears closely linked with a sacrificial
interpretation of Christ's death, as In the words of institution at the Last
Supper 1 '. Our author may, of course, have made the connection with priest-
hood himself, perhaps through his reflection upon the manner In which the two
covenants came to terms with the problem of sin. The yearly Day of Atonement
ritual featured the supreme sacrifice for sin possible under the old covenant
and there had to be a high priest to offer it. The new covenant provided the
complete and final act of atonement, the fulfilment and abrogation of former
acts, so It, too, must needs have a High Priest to make the offering. Who else
could this be but Jesus?
Yet even if the writer's thinking did run on these lines, we cannot
assume that this was his starting point. In all probability he was familiar
with the belief that Jesus' death had inaugurated a new covenant but It may
well be that this is, again, only one element of the existing raw materials
that he built into his presentation of Christ as High Priest. Certainly we
have to reckon with a number of factors that are not immediately explained by
reference to a 'new covenant stimulus': the stress on Christ's royal priesthood
"after the order of Nelchizedek", on his heavenly exaltation and activity, on
the great significance of his human experience and sufferings. Though we may
have isolated another important feature of the finished design, we have not yet
uncovered the original blueprint.
3.21 Conclusion and preliminary hypothesis
Ye have now examined a wide range of candidates In the search for our
author's basic source of inspiration in presenting Christ as great High Priest
after the order of Meichizedek. To a greater or lesser degree, we have found
all these candidates wanting. None appears to be sufficient in itself 	 fullyl,
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explain the comprehensive and many-faceted picture we find in Hebrews, though
we must say that the strongest contenders seem to be from a background of
existing Christian tradition. The conclusion to which we are drawn, therefore,
is that in the author of Hebrews we have a very creative theologian, one who
did not create ex nihilo but who rather drew together a variety of the raw
materials available to him, building from them a new and unitive interpretation
of the person and work of Christ.
Vhy did he do this? What provided the stimulus for such creative think-
ing? Was it simply, in Xoffatt's words, "a flash of inspiration"' 52? Did it
emerge from his theological reflection on the character and work of Christ?
Without discounting either of these possibilities, we may perhaps suggest a
way of approaching the question that has a more definite contextual base.
Could it be that our author's original starting point was not so much abstract
doctrinal thinking as his own personal experience of Jesus, particularly in a
setting of prayer and worship? If so, his experience must have been of a very
"comprehensive" Jesus, one who held together and made sense of a whole variety
of emphases, one in whom there was true integration and balance. Certainly we
find in Hebrews both an inclusive theology and a distinct backcloth of
worship' 53 and it is not difficult to believe that for our author, as for the
early Church generally, "Christian worship was fundamental to the formation
and development of christological doctrine and thought"154.
It could have been in such a matrix that the idea of Jesus as High Priest
was conceived. The idea itself is, after all, intimately connected with
worship and the means of 'drawing near' to God. Xoreover, as the author of
Hebrews realised, it had the capacity to embody and integrate a considerable
number of earlier ideas, both Jewish and Christian. Not surprisingly he seized
upon it and expressed it to the community with that carefully argued enthus-
iasm which was perhaps typical of his personality. Yet this was not all. His
treatise contains not only the enthusiastic expounding of an idea but also
urgent warning and exhortation. Was he aware, then, that there was in the
community he was addressing a potentially dangerous imbalance in their under'-
standing of the Christian faith - an imbalance which involved undue concen-
tration on an "exaltation spirituality" and therefore an "exaltation theology"?
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If his readers focussed too exclusively on worshipping Jesus as exalted Lord,
"crowned with glory and honour", "seated at the right hand of God", this may
have had a number of consequences:-
a) It might mean that they were not paying sufficient attention to the real
humanity, temptation and suffering of Jesus and the need to be "partakers
of Christ" in these aspects as well as sharing his exaltation and glory.
b) They may thus have been tempted to fall away when faced with possible
persecution and suffering. Their former 'triumphalism' prevented them
from understanding the significance and cost of the "great salvation" won
by Jesus, significance and cost both for Jesus and for themselves.
c) If they did indeed have a Jewish background, "exaltation spirituality"
coupled with the increasing difficulties and dangers of being Christians
could have made them wonder whether the holy God did after all require
those means of mediation and approach He had formerly ordained. Perhaps
they had been wrong to abandon them, had presumed too much on their
glorification of Jesus and were now feeling the divine displeasure.
Such a state of affairs would help to explain why in Hebrews
1. The author underlined so forcibly the human experience and suffering of
Jesus as well as his exaltation. He evidently believed that both these
emphases were needed for a correct apprehension of Jesus.
2. The author argued for the direct relevance and importance of Jesus' human
experience in his exalted state (cf. e.g. 4:14-16).
3. The author hammered away at his conviction that the old covenant had
been fulfilled and therefore abrogated by the work of Jesus; that a new
covenant was now in being which allowed direct and fearless access to
the very Presence of God himself; that the new covenant had been inaug-
urated by the High Priestly self-offering of Jesus, in which God himself
was directly and positively involved; that this High Priestly self-
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offering fulfilled once and for all the purpose and provisions of the Day
of Atonement, and indeed of all the former sacrificial rites.
4,	 The author stressed that the concept of Jesus as High Priest underlined
not only his exalted, heavenly status but also his divinely ordered and
empowered vocation to know human weakness, suffering and death.
5 The author emphasized that divine displeasure would not rest upon those
who abandoned the old order of things but upon those who, having 'tasted'
of the new covenant and its benefits, failed to commit themselves whole-
heartedly and faithfully to it, whatever the human cost.	 They must
accept the revolutionary fact that God had done a "new thing".
We suggest. therefore, as a preliminary hypothesis, that the writer of
Hebrews, in setting forward Christ as High Priest after the order of )lelchi-
zedek, was presenting an idea which was new to himself and his readers, an
idea which emerged from his own religious experience, particularly in the
sphere of prayer and worship. The ground was in many ways prepared for the
appearance of this idea by his awareness of a wide range of Jewish and
Christian thinking and his urgent concern for the potentially dangerous spiri-
tual condition of the community with which he had to do. His perception of
Christ as High Priest led him to that integrated theology which confronts us
in his Epistle. It was by means of this integrated theology that he hoped
earnestly to keep his readers 'on course' in their Christian pilgrimage.
We must now test this thesis against the evidence of our author's own
writing, and in doing so, explore its radical theological implications. Ye
shall look particularly closely at chapters 1 and 2, for it is in this opening
section that we are provided with essential pointers to an understanding of
our author's exposition of Jesus as great High Priest.
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Hebrews 1 and 2: an exploration -QLtheir message
(1) Hebrews i.
4d Introductory
In Hebrews 1 and 2, our author has attempted to set out a balanced and
comprehensive Christology in largely familiar terms. He seeks to remind his
readers of the crucial necessity of accepting the entire Christian 'package',
which includes not only Christ's exalted lordship but also his humiliation and
suffering. By such a powerful opening re-statement (and sometimes re-working)
of existing Christian belief the writer hoped to bring his community to a
position where they recognised the danger of their present condition and began
to apprehend the helpfulness, indeed the inevitability, of seeing Jesus as High
Priest. If this latter notion has come to the author himself in the context of
worship, he has then thought it through very carefully in the light of what he
already knew of Jesus from his own (Jewish?) Christian background. He has
also applied it very carefully to the situation of the community. Being a good
teacher, he realised that the seed of a new and perhaps difficult idea had to
be sown in prepared soil if it were to take root and have optimum opportunity
for growth. He was aware, too, that growth is often, perforce, a slow process
and he knew that, in this case, great care was needed. Thus his magisterial
opening chapters were concerned, in effect, with preparing the ground and
sowing the seed.
This becomes clear at 2:17, which, as a number of commentators have ob-
served 1 , seems to mark something of a 'turning point' in the argument. The use
of surely suggests that the writer is now about to explain the central
point of his inaugural exposition. This adverb, as Westcott says, "marks a
result which flows naturally.., from what has gone before" 2 . What our author
has been building up to is that Jesus had to become like his brethren in every
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respect in order that ( cv( ) he might become a merciful and faithful high
priest. As A.C. Purdy put It, "The writer's thought... moves logically toward
the priestly principle" 3 , For the writer, to minister effectively to humanity,
the perfect priest would have to share fully in the nature of man as well as
that of God (cf. 4:14-16; 5:1-10). Only so could salvation from sin and
confident access to God be completely assured. Only so could man have an
effective Representative at the right hand of God. It Is thus part of the
author's 'deliberate plan and foreknowledge that "it is not until he has
emphasized both these aspects (i.e. Sonship and humanity) that he calls Jesus
a High Priest"4 . The 'fittingness' of such a description had first to be
demonstrated in familiar terms, delineated by clear, bold strokes.
4.2 Theocentric emphasis
As we examine this 'demonstration', one thing soon becomes clear.
Although the first two chapters are quite obviously concerned with Christology,
God is very much the subject, It is God who creates and communicates (1:1-2);
it is God who is the source of Christ's being(1:2-3) and who defines Christ's
status; It is God who bears witness to the truth of the Christian message "by
signs and wonders and various miracles and by gifts of the Holy Spirit, the
latter being distributed "according to his will" (2:4); it Is God who deter-
mines to whom "the world to come" is to be subjected (2.5, 8) and it is by
God's grace that Jesus tastes death for everyone (2:9)8; it is God who brings
many eons to glory and who makes the pioneer of their salvation perfect
through suffering (2:10). Neither Is this theocentric emphasis confined to
the beginning of the Epistle. Throughout, the stress is on God and his
activity, a stress that Is reinforced when we bear in mind the significance of
what is said of Christ in 1:1-3. God speaks, and therefore acts, in one who is
c..
Son ( tv u ). He is thus directly Involved in that purifying of sins
which formed the purpose and character of Jesus' priesthood. Indeed, we might
say that God's concern under the old covenant to provide his people with means
of expiation and approach revealed a 'priestly' aspect to his character which
found full expression in the sacerdotal work of Jesus. When God "hailed" Jesus
as a high priest (5:10:
	
oGyOp-)GQt-S ), he was greeting one who was
t
Page 101
Chapter 4
,- (t7 Uff00 I(L.)tut1:3), not only 'a man after his own heart' but
one who had come from his heart, who bore the very stamp of his nature. From
the outset of the Epistle, then, our author strongly underlines God's active
involvement in the person and work of Jesus. God not only approves - he
initiates and, in his Son, brings to completion his work of salvation. This is
made abundantly clear in the first two chapters, as is the important corollary
- that the suffering Jesus is as much part of God's plan as the exalted Jesus.
Such a strong theocentric emphasis might well point to the possibility
that the Epistle's readers were being tempted to question whether God had in
fact set forward and exalted Jesus. Perhaps they had been wrong to believe
this, and God was now angry with them for departing from exclusive allegiance
to him and neglecting the precautions required by his holiness. So our author
tells them, in the strongest possible terms, that by wavering in their commit-
ment to the Christian message, they are in fact placing themselves in a very
parlous position (cf. 2:1-4). What they are in danger of doing would amount to
a rejection of the new covenant brought about and confirmed by God, a covenant
so much better than the old that the consequences of rejecting it must be
correspondingly more terrible (2:2-3). It i not neglecting the old way that
displeases God but rather failure to follow single-mindedly the "new and living
way" opened up by Jesus.
4.3 The Prologue
The absolute superiority of God's activity in his Son is clearly stated in
the Epistle's prologue (1:1-4) and as Spicq says, "the whole essence of the
epistle is already enclosed in these four verses" 7 . They are very carefully
expressed and "deliberately worded" 8 , being doubtless intended to have a power-
ful impact. The substance of that impact concerns God's communication in and
relationship with one who is son. The reader Is left is no doubt that this
son is a supremely exalted figure and that his exaltation is by divine
appointment, not to say divine right. What we have here, in effect, is a
creative blend of Christologies.
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421 Prophet
When we examine the ingredients used in this blending we find that they
are by no means exclusive to Hebrews and that they cover an interesting range
of Ideas. The first two verses provide us with an echo of the notion that
Jesus was the (eschatological) prophet of God (cf.Matt, 13:57 & pars; 21:11, 46;
Luke 7:16, 39; 9:8, 19; 13:33; 24:19; Jn. 1:21; 4:19; 6:14; 7:40, 52; 9:11; Acts
3:22, 23; 7:37. See also 1QS9:lOf. for the Qumran community's expectation of
the coming of a prophet in the end time) 9 . As Longenecker puts it, "the
opening words of the Letter to the Hebrews... are clearly based on a view of
Jesus as the Prophet of eschatological consummation"1 O• God having spoken...
spoke. There is continuity here rather than contrast. The same God spoke in
the prophets and in a son, albeit "in these last days" in a concentrated and
final way.
4.32 Heir
We note also in v.2 a reference to the Son as "heir". Xoffatt sees this
as one of those "traces of other and more popular ideas of Christianity" pre-
served in Hebrews''. Certainly it seems that the idea of Christ as God's heir
was part of the early Church's Christological thinking (cf. Matt.21:33-41
//Kk.12:1-9 // Lk. 20:9-16, where a succession of servants ( prophets?) leads
to the sending of the son and heir; 12 Rem. 8:17, where believers, as sons of
God, are said to be "Joint heirs with Christ"; cf. also Xatt. 11:27 II Lk. 10:22
- "All things have been delivered to me by my Father"; Jn. 3:35; 5:22; 13:3;
17:2). In a number of other places, the heirship of Christ is Implied in
references to believers as heirs (cf. Rem. 4:13; Gal. 3:29; 4:1, 7; Eph. 3:6;
Titus 3:7; Jas. 2:5; 1 Pet. 3:7). What Christians are to inherit is described in
a variety of ways:- "(the] world" (Rom. 4:13), "eternal life" (Titus 3:7), the
promised "kingdom" (Jas. 2:5), "[the] grace of life" (1 Pet. 3:7), to which could
be added from Hebrews "salvation" (1:14), "the promise(s)" (6:12, 17), and "the
eternal inheritance (9:15). The latter verse and its context perhaps add
further clarification. By his death, Christ, the "heir of all things", bequeaths
to his followers "the promised eternal inheritance". They are thus, by 1mph-
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cation, to share in his own inheritance, the character of which is spelt out
elsewhere in the Epistle i.e. a filial relationship with God (1:1-4 of the Son;
cf. 2:lOff.; 12:3-11 of his followers; compare Rev. 21:7), dominion over creation
(1:2-3c of the Son; cf. 2:5f1. of his followers), 'glory' (1:3-4 of the Son; cf.
2:10 of his followers). Such a state of affairs Is well summed up in Paul's
phrase from Ram. 8:17: we are "fellow heirs with Christ... that we may... be
glorified with him". However, the principle contained in the missing words is
crucial, for the writer of Hebrews as well as for Paul, though our author
expresses it somewhat differently. We shall be glorified with Christ "provided
we 'suffer with him". Too much stress on the glorious 'end-product' of the
Christian inheritance could well obscure the inevitability of suffering, both
for the Son and the sons. We shall argue that such was the symptom of the
condition with which Hebrews was trying to deal. Without in any way 'de-
valuing' the glory, the writer nevertheless makes very clear the need for the
'heir of all things' to suffer and for his fellow-heirs to be prepared to
endure hardship and persecution.
4,33 King
Christ the supreme prophet and heir is also, according to Heb. 1:3, the
one who "sat down at the right hand of the Xajesty on high". As we have seen
in our earlier discussion 13 , this allusion to Ps. 110:1 Is the first of several
references to the verse in Hebrews (see also 1:13; 8:1; 10:12f.; 12:2). On each
occasion, attention is drawn to the exalted figure of Christ seated at God's
right hand and at 1:13 and 10:13 this is combined with the divine promise to
defeat Christ's enemies. Thus far, our author's usage of Ps. 110:1 is very much
in line with that In other H.T. literature (see Xk. 12:35ff. & parallels; 14:62;
Acts 2:34, 35; 7:55f.; Ram. 8:34; 1 Cor. 15:23ff.; Eph. 1:20; Cal. 3:1; 1 Pet.
3:22). Christ Is seen as messianic King, having God's full approval and
occupying a place of highest honour in heaven. Hebrews, however, places more
consistent stress on this than any other N.T. writing 14 . The author's five
references to Ps. 110:1 heavily outweigh the number of allusions in any other
single document. Further, he not only emphasizes the activity of God in
exalting Jesus but also Jesus' active rôle in taking his appointed heavenly
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seat (cf. 1:3 ; 8:1; 10:12 ; 12:2 ). Christ's
kingship is again overtly proclaimed at 1:8f, and then, indirectly, through the
Meichizedek typology. The exalted Jesus Is the exalted King/High Priest, a
combination that is made explicit at 8:1 but which is already implied at 1:3:-
) (/AsLJ'1L0V 1TOL	 VD
I	 CO	 V	 1\OLç
As Westcott says, here "the priestly and the royal works of Christ are
placed together In the closest connection", a connection found nowhere else
in the NT16 . One feels that our author would not be happy with Moffatt's
assessment of his achievement in this respect, that he has employed an "older
militant messianic category which is relevant in the first chapter... but out of
place in the argument from priesthood 017 . For the writer of Hebrews, kingship
and priesthood are vitally linked, for together they underline that inter-
-relationship between suffering and glory which he believed to be at the heart
of the Christian message.
4.34 New Adam
V.D. Davies remarks that "Hebrews which makes the temptation of Christ
central has no reference to Adamol e. This may be true in terms of mention of
the specific name, but we shall suggest that a reasonable case can be made for
seeing the figure of Adam behind a significant part of our author's argument.
Can that figure be discerned in the Epistle's prologue? There are some
indications which could be regarded as positive. Christ is described in v. 2
as a "son". Adam Is referred to in Lk. 1:38 as son of God, a notion which is
perhaps approached by Genesis 5:lff., where Adam begets a son in his image and
calls his name Seth, even as he has been made in God's image and named by his
Maker. Certainly by the NT period there was current in Judaism thinking which
assigned to Adam (particularly in his pre-Fall condition) a very exalted state.
Ecclus. 49:16 talks of him as 	 i-.V
Several of the Qumran documents mention "the glory of Adam" into which the
covenanters will be privileged to enter20 , and in 1 Enoch 69:11 and Wisdom
1:13, 14 and 2:23, 24 we find the belief that Adam was created to be immortal.
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)tost interestingly for our present purposes, Philo says that what God breathed
into the first man (Gen. 2:7) was an	 v--&oL	 of His thrice-blessed
C'	
t	 I	 /,_	 1,
nature21 (cf. Heb. 1:3 -
	
)	 u7&o-f( tI	 & o	 ). We may
compare the rabbinic idea that Adam's face shone with the glory of God22 , an
idea which some commentators find reflected in 2 Cor. 3:18 and Rev. 1:1621. It
is perhaps not entirely absent from the picture of Christ in Heb. 1:3a.
Further support comes from our author's use of 	 j o1..t.Lt1 	 (like
a hapax lego.menon in the N.T.). Philo frequently uses this word to describe
the image of God In man 24 and though we have discounted the direct dependence
of Hebrews upon Philo as regards Christ's High Priesthood 26 It is at least
possible that the word usage referred to above was part of the thought world
of Hellenistic Judiasni more generally. The glorification of Adam was clearly
not exclusive to Philo. We should perhaps also take Into account the tradition
that Adam at his creation was superior to the angels. So, in the Life of Adam
and Eve we read at 13:2-14:2: "God the Lord spoke: 'Here is Adam. I have made
him in our image and likeness.' And Xichael went out and called all the
angels, saying, 'Worship the image of God as the Lord God has commanded.' And
Xichael himself worshipped first." 26 This tradition may have particular
relevance to Heb. 1:6 ("Let all the angels of God worship him") but It might
also be a background factor in 1:4 ("having become as much superior to the
angels as the name he has inherited is more excellent than theirs). There may
even be an allusion here to the concept of Christ the Son and new Adam as
head of the new creation. This would tie in with the exposition concerning
"the world to come" In 2:5ff. In this new world, subjected to Jesus and not to
the angels, God's purposes for mankind are to be fully realised, but that
possibility is only opened up through the suffering and death of Jesus, as he
makes priestly expiation for the sins of the people. So in the prologue, he in
whom God has spoken "in these last days" comes to the place of supreme honour
above the angels &&'kf Lo7&oP t	 (L.)' iT 0 LIt1 00(JA tlIO S . The
new age is inaugurated by dealing with that which bad marred the destiny of
the first Adam - the reality of sin.
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4.35 Wisdom/ Agent of Creation.
But what of the first creation? Our author states firmly that the Son in.
whom God. spoke "to us" is also to be recognized as the one through whom God
made and sustains the world. Like Col. 1:15-19 and Jn. 1:1-18 (and cf. 1 Cor.
8:6 and Rev. 3:14), which say "similar things in. verbal independence of each
other"27 , the opening verses of Hebrews speak of one who is agent and upholder
of creation. This marks a development well summarized by K. Hengel: "The
confession of the exaltation of Jesus as Son of Kan and Son of God. in the
resurrection and his appointment as God's eschatological plenipotentiary
immediately posed for earliest Christianity the question of the relationship of
Jesus to other intermediary figures, whether the supreme angels or Wisdom-
Torah"29 . We might add that one of the likeliest contexts for the emergence
of such "confession" and such questioning would be that of Christian worship.
Indeed, it has been suggested that in 1:2-3 our author is making use of an
existing Christian hymn, which could be set out in five lines as follows:
whom he appointed heir of all things
through whom also he made the world
who is (the) radiance of God's glory
and (the) stamp of his being,
subtaining all things by his word of power.29
This is very much reminiscent of Jewish 'Wisdom language' (cf. Prov.
8:22ff.; Wisdom 7:24-27; 10:1-2) and it would certainly seem that amongst the
other ideas he is incorporating, the writer of Hebrews is seeking to present
Christ as God's true Wisdom. There is a particularly close parallel in Wisdom
7:26, where ao4oL is described as
	
- - - 4c..ro3 o(t.cLo
So we see that the same phrase in Heb. 1:3a is capable of a dual interpretation
- God's glory shown forth in true Adam° or in true Wisdom. Like the author
of the Fourth Gospel, our author is well aware of the theological usefulness of
ambiguity. In fact, a great deal of the power of his opening statement lies In
its drawing together of a whole cluster of ideas, an achievement made the
easier by a lack of rigid definition in many of the ideas concerned. Thus, as
Dunn points out, "the Wisdom christology of the hymn could well be merged with
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the Son of God christology of the author of Hebrews because both shared the
same ambivalence present in Wisdom language, and to some extent also in Adam
christology" 1 . The author was working with a fairly fluid mixture.
The 'Wisdom element' in this mixture is nonetheless of considerable
interest. What does It draw from existing Jewish and Christian understanding
and why is it used? Are we to see it against the kind of Jewish background
envisaged by Dunn, In which God's 'Wisdom' is but the personification of divine
activity, rigidly controlled by strict monotheism? 32 Do we follow the line
suggested by Sandmel, that in the time after Proverbs, the notion of Wisdom as
an entity was transformed from personification, that is, from speaking about
Wisdom figuratively as if it were a person, into a view of Wisdom as a
hypostasis ('actual being')? Or are we rather to allow more scope for
'poetic licence', looking to the realm of poetry rather than doctrinal think-
ing34 and seeing the Jewish language of Wisdom as pointing to an intuitive and
experiential understanding of plurality and Interrelatedness (even feminy?)
in the one God? The literature can certainly be read In this light. Many of
the passages in which Wisdom language is employed come across as vividly
poetic. Indeed, William Gray may well have focussed the significance of
Wisdom language by describing It as "root metaphor" 37
 - something which gives
suggestive expression to a fundamental insight into the character of God
without the need for precise doctrinal definition. Or, as J.B. Balchth puts
it°, "wisdom language was not so much theological as devotional". Christian
hymnody and 'devotional' writing often follows this path 39 , a path tellingly
illuminated by David Daiches in his 1983 Gifford Lectures on the theme 'God
and the Poets'40 . In his lecture on 'Poetry and Belief', Daiches contends that
"great poetry" (among which he would include much biblical material, especially
psalms and other 'wisdom literature') "carries beliefs into its language In
such a way that it can achieve a commmunication transcending the bounds of
those beliefs"41 It "brings form to bear on a communication which, while not
adequately and sometimes not at all paraphrasable in other ternis, is
nevertheless a communication; It says something... What it says illuminates
experience.. .". In such a way could the basic tenet of monotheism interact
with an apprehension of 'variety' within God. The doctrinal 'bounds' were
transcended but not destroyed.
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It would not be surprising, then, if (especially Hellenistic?) Jewish
Christians took up such powerful metaphorical language in their attempt to
express the relationship with God of a Jesus who was crucial in their
conversion and a living reality in their experience. The poetry of worship
would provide an ideal context for such an application, for the metaphor with
its connotation of divine sovereignty sat well with the perceived lordship of
Jesus and the conviction of his intimate connection with God. The
apprehension of cosmic significance must have fallen readily into place, along
with the notion of some kind of pre-existence4 . Moreover, because of the
human particularity of Jesus, the 'applied wisdom metaphor' had to become
decidedly personal in character44.
The 'danger' in all this, however, (a danger that was identified by our
author) was that it tended very much in a triumphalist direction. It did not
take sufficient account of "death on a cross" and, as Fiorenza has suggested48,
contained at least the seeds of a Gnostic approach to Christ. Thus, whenever
Paul makes use of 'Wisdom language, he invariably points to the centrality of
the death of Jesus (cf. esp. 1 Cor. 1:17-31; Phil. 2:5-11). So also with our
author. If he is indeed quoting in his Prologue a "Wisdom hymn' known to his
community, he has injected it with a phrase (
OL1OJJ.2VO . )46 that both points to the human passion of
the 'cosmic Christ' and indicates a way of understanding that passion which he
is later to develop at length. Jesus the Son is certainly for our author the
true wisdom of God but in a way which incorporates what Paul would call the
'divine foolishness' of Incarnation and death. The agent and sustainer of
creation who is radiance of God's glory and seated at God's right hand is also
he who made purification of sins. Further, it seems that, for our author, God's
true wisdom is to be identified with one who was, from at least before the
creation of the world, God's Son.
4.36 Son
The notion of Christ as God's Son is, of course, one of our author's most
prominent convictions, not least in the Prologue. That notion was itself of
somewhat variegated pedigree. Hengel sees the title 'Son of God' as issuing
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from four main sources: Jesus' sense of filial relationship with God; the
messianic argument from scripture (especially 2 Sam. 7:12-14; Pss. 2 & 89);
God's exaltation of the Son of Ian; and the tendency to translate 'ebed with
then 'interpret it as 'Son'47
 }Iengel concludes that 'the confession
'Son of God' is primarily an explicit expression of Jesus' exaltation'4 . This
is certainly true of Hebrews' understanding of the term, but did our author
think of the Son's exalted status as something confined to the post-
Resurrection period (as might be inferred from many other passages in the .1.
where the title is used)? Or did he conceive of God's Son as having some form
of pre-existent greatness? Of some importance here is the precise meaning of
t? in 1:2. God spoke to us	 ov	 I X41 p oV	 O't?
, cLi -rLO v. The question is, when was he appointed? 'In these last days" - or
from eternity? There Is unfortunately nothing in the word or context to give
us a definitive answer. Vestcott concludes that the divine appointment
'belongs to the eternal order' and a considerable number of commentators take
a similar view50 . Is there any supportive evidence for this? To begin
obliquely - if there is indeed any connection between Heb.1:1-2 and the Parable
of the Vineyard51 , there might be some significance in the fact that in the
parable the ruler sends his son and heir (cf. Heb. 3:1 - the 'apostle of our
confession"). On an allegorical interpretation of the parable this could
suggest that God's son did have a pre-existent identity both as son and heir
S2	 Perhaps our author, for whom the sonship and heirship of Christ was
evidently of some importance, had a similar pattern in mind. Certainly we
must take into account his use of the present participles ° '
	 and
4, pv (1:3) in emphatic positions at the beginnings of clauses. This could be taken
to Indicate our author's conviction of the eternal character and function of
the one who is son (to whom os in v. 3 clearly refers), far there Is no
suggestion here of a specific starting point to his son ship, whatever
conclusion we may reach as to his appointment as heir. Further, Heb. 5:7, 8
seem also to point to a state as son already enjoyed before 'the days of his
flesh" -	 '°'	 c44)	 U Z1TOL&x\?	 -u1ToLbo#ip/
(v. 8). Other indications might be found in 1:8 andI10s12.
Whatever the correct translation of c	 o 1.) 0
-in v.	 it Is clear that the Son's exaltation is
toV oLL,)V Tot)
and if vv. 10-12 are indeed to be taken of the Son (which seems the most
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natural reading) 54 then he was certainly present at the creation and is
characterised by 'eternal changelessness' (cf. 13:8 and compare 7:3).
Moreover, the choice of such a clear relationship word as "son", rather
than the more abstract (but equally applicable) Logos or Wisdom, surely
suggests that the pre-existence envisaged is 'personal' rather than ideal. The
Jesus our author had encountered and contemplated (cf. 3:1) was more than an
idea, more even than a poetic intuition; he was a living being, whose call to
allegiance and devotion had to be clarified In terms of his relationship with
God. In choosing to employ sonship language, the author of Hebrews is pro-
claiming his conviction that the relationship was personal and always had
been55.
It might be said, of course, that 1:5 militates against an assumption of
personal pre--existence. Ps. 2:7 appears to require for the Son a particular
moment of "birth" ( — t' r. tr0' ? ) and where the verse is applied
elsewhere in the N.T. (Xk. 1:11 & pars.; Acts 13:33; Rom. 1:4), this 'moment' is
closely associated with the baptism or resurrection of Christ. Here in Heb.
1:5, however, there is no such obvious contextual reference, particularly as v.
6 could be interpreted of either the Nativity or the Parousia or, indeed, of
entry Into the 'new world'56 . At 5:5-6, where Ps. 2:7 is used in close
conjunction with Ps. 110:4, thus possibly implying an 'Ascension reference',
it Is perhaps Important to notice the use of the aorist participle in relation
to Ps. 2:7 ( o >. o&	 °'- ç	 ) and a present tense in relation to Ps.
110:4 ). Thus the two appointments are not necessarily effected
simultaneously. We suggest, therefore, that at 1:5, in quoting Ps. 2:7 (and
indeed 2 Sam. 7:14 II 1 Chronicles 17:13), our author Is exploiting well-known
Christological 'texts' to make his own point, that is to emphasize Christ's
God-given character as Son. Ve would agree with Xoffatt that when "we ask
what (the writer] meant by '1 ).L .AOV we are asking a question which was
not present to his mInd". His main purpose at this point was to underline
that God does undoubtedly own Christ as his Son. In the context in which our
author uses this verse, 'today' must surely be seen as God's eternal 'now'.
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'What we have, then, In the prologue (and therefore as a basic feature of
the Epistle's whole argument) is an assertion of the supreme and eternal
status of God's Son. His was a personal pre-existence. As Snell says, "the
thought of his permanent nature as Son of God controls the whole exposition of
his saving work: he could do it completely and finally because of who he
always was"59 . That 'saving work' is expounded very much in terms of
priesthood and already, in the Epistle's opening statement, the "union of
Sonship and Priesthood" 60
 is strongly implied (cf. 1:3).
4,37 The Pattern of Heb. 1:1-4 (the Suffering Servant?)
There Is no direct allusion to the Servant figure in Heb. 1:1-4. However
it is possible to discern a pattern which might be reminiscent of the
Suffering Servant 'schema', i.e. exaltation - humiliation/sin-bearing -
vindication. The Son is a glorious figure who nevertheless deigned to make
purification for sins, afterwards taking an exalted place at God's right hand.
As Lohmeyer has pointed out, this is also very much the pattern of Phil. 2:5-
11: "The approach here is the same as in the hymn which Paul quotes; the
difference is that it is made more precise In terms of the metaphysical sub-
stantiability of Christ"61 . There is another significant difference. If our
author were following the "approach" of the Philipplans hymn, he has not only
expanded and spelled out more clearly the first section, he has also com-
pressed and restated Its central portion. There is no reference in Heb. 1:1 4
to Christ's self-emptying, to his taking the form of a slave, to his being made
in the likeness of men, to his self-humbling and obedience on the cross.
Instead we find the clause, &&c(f L3JAO\) -rv	 f-L) )
(1:3) 62 , a notion not to be found in the Philipplans hymn. As we read on In
the Epistle, it becomes clear that the making of such purification is closely
associated with Christ's real humanity, obedience, suffering and death but here
in the prologue the emphasis is on the priestly character of his activity.
This would suggest that it was this same 'priestly character' which was at the
heart of what our author wanted to say about Jesus. To this, other and
familiar ideas were added. These may well have included hymnic outlines such
as those found in Philippians 2 (connected with the Servant motif?) and Ccl.
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1:lSff. (concerned with Christ as God's Wisdom) 63 but the writer of Hebrews
has blended tham together and used theni in a new way. Enough is included to
transmit a recognisable echo of what is already sung in worship, but an
original theme is introduced. The one who is extolled as Son, heir, new Adam,
Wisdom and exalted Lard is he who made purification of sins.
The latter phrase is indeed an unusual one. In the NT the only other
Instance occurs In what is generally agreed to be a late writing (2 Pet. 1:9).
The LXX furnishes us with Job 7:21 (and perhaps Ex. 29:36) but elsewhere (as
in the NT) "purification" relates to persons, things and places rather than
sins (cf. e.g. Ex.30:1O; Lev. 15.13; Neh. 12:45. Not, interestingly in Is. 53.
Compare Xk. 1:44 & par.; Lk. 2:22; 5:14; Jn. 2:6; 3:25). Here, in Hebrews,
	
t.D-)AOV -t1	 could mean the purification of people
from sin or, more probably, the removal of sins, as In the healing of a disease
(cf. this use of L°L) in Mk. 1:40f. & pars.). Ye may note as of
particular interest that in Ex. 29:36 LXX, the Day of Atonement (of such
central significance for the writer of Hebrews) is described as the Day of
Purification ( t	 fo& rc	 7o(f La7&0t1	 ). It seems that
in Heb. 1:3c our author Is already touching not only on the piiesthood of the
Son but also on his Higfr-prlesthood and the finality of his atoning work. The
aorist participle 1TO(JLE.VO , as Spicq points out64 , suggests an
implicit contrast with the levitical priesthood, which could only continue year
by year to effect a temporary purification. The Son has made purification
(i.e. dealt with defiling sins) once for all (cf. Heb. 9:25, 26) in an act of
great power. As Spicq also discei ns, "La purification des pêchés est elle
aussi une oeuvre de puissance, conune une refoute du cosmos bouleversé par le
peché; miracle plus grand que la creation du monde et que sa conservation:
-	 I	 '	 -,.-	 (-.
E1lOt.,1 V to	 VO	 - - Li(pLo-jLc\) -- w oo-oj.. 'Vc
(cf. use of TroLt\) in Gen. 1). The Son's act of making purification for
sins is an act of new creation, a conviction which, as we shall see, pervades
much of our author's thinking.
J.T. Sanders, in his study of New Testament Christalogical hynrns 66 , sees
in Heb. 1:3 "a confessional hymn of early ChristIanity, quite similar in some
respects to the original behind 1 TIm. iii.16 and 1 Pet. Iii.18c f.,22" 	 These
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do indeed express the vindication and exaltation of Christ, 1 Pet. 3:22 by
means of reference to Ps. 110:1 and perhaps Ps. 8:6, but they contain no
obvious indication of either Christ's cosmic significance or his dealing with
sin. Even if we take into account 1 Pet. 3:l8ab, the 'lead-in' to the suggested
hymn-fragment, there is still no clear parallel to Hebrews' 	 io(p Lr1M-°\I
T	 &,k/)CV	 L1.OA1V0S1 Peter's XpLo-rc rc4 -rr
cw uy.2 1tpo yo&It1 r may well point in a similar direction but
it is not using the same explicitly priestly terminology. Again, we have to
return to our author's originality in this respect.
4.38 Better than the angels
"Evidence from the Letter to the Hebrews indicates that In the community
addressed some were having difficulty separating Christ from other angelic
beings.u6e
 C. Rowland's verdict would be shared by a number of scholars. R.
Longenecker, for instance, feels that "the openlag argument of ehdplers one and
two on the supremacy of the Son over angelic ministers seems to point to a
distinctive doctrine of redemptive angelology held by the recipients"70. That
a good deal of attention was paid to angels in the Judaism of the Christian
era seems clear enough. Ye have seen that in some texts, angels are regarded
as intercessors71 . Other references suggest that angels were also thought of
by some to convey human prayers to God (cf. 1QH6:13, where members of the
Community Council, by implication unlike others, are said to enjoy the privi-
lege of direct communication with God; they "share a common lot with the
Angels of the Face. And among them shall be no mediator to (Invoke thee], and
no messenger (to make] reply." See also Tob. 12:12-15; III Baruch 11-17; and
compare Xatt. 18:10). As Longenecker recognized 72 , the rabbinic attitude to
this particular conviction was for the most part cool, stressing the need to
call directly upon God. It is perhaps important to consider here C.?. Moore's
assertion73 (strongly endorsed recently by E.P. Sanders 74 ) that angels "in
orthodox Judaism... were not intermediaries between man and God." What they
were were God's messengers and agents of revelation. This was their primary
function in the 0T75 and, Indeed, in Phulo who, Interestingly, at one point
refers to the Logos as "the archangel" and "the elder of the angels". The
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LXX of Deut. 33:2 appears to indicate the emergence of a belief that angels
were present at the giving of the Law at Sinai, and by the NT period this be-
lief seems also to involve angelic mediation of the Law (cf. Acts 7:53; Gal.
43:19; Heb. 2:2.). Other features of the angelic vocation were apparently
membership of the heavenly court (cf., e.g., 1 Kings 22:19-22; Job 1:6; 2:1 LXX)
and active participation in the celestial worshipping community (cf., e.g., Job
38:7 LXX, where angels sang praises at the creation of the world; Ps. 103:20;
Ps. 148:2; and compare Rev. 5:11; 7:11). Angels were thought to be involved in
the government of the world (cf. Dan. 10:13, 20f.), perhaps having specific
national responsibilities 77 , and there are also indications of a belief that
particular individuals and groups had 'guardian angels' (cf. Gen. 48:18; Ps.
91:11. Compare )Eatt. 11:10; Acts 12:15; Rev. 1:20; 2:1, 6 etc.).
It would seem that for some Jews angels assumed a more esoteric rôle.
The mystic needed to know the precise names of the angels if he were to Jour-
ney in safety through the spiritual realms to the throne of God's presence78.
The Essene sectary, according to Josephus, was "carefully to preserve the books
of the sect and the names of the angels" 79. The Quniran covenanters, them-
selves probably Essenes80, were certainly not unaffected by the mystical
strand of Judaism (cf. Angelic Liturgy 2:9, where a community member describes
his vision of the ministers "of the Glorious Face"). They also held that
angels would play a key part in the final struggle between the forces of light
and darkness (cf. e.g. 1Q11, the Var Rule).
As regards early Christian literature, there is clear evidence from post-
New Testament writings of the existence of an angelo-morphic Christology,
Christ being regarded after the manner of a supreme angel or archangel81 . In
the NT itself there may be a hint of this in Gal. 4:14, where Paul reminds his
readers that they received him & c .eyi £>.c? Dg.o3 - - -	 c o—toV
02. Some form of angel worship seems to be implied by Col. 2:18
( fLo(. rU	 V	 ), interestingly associated with regulations
concerning food and holy days, which are described as o-&(o'. tca tI
toVtL) V (Ccl. 2:18, 17). The precise nature of the 'Colossian heresy'
is a notable subject of debate83, but it is at least possible that the
Christian community here was being drawn towards features of a (sectarian?)
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Judaism which stressed the 'holy otberness' of God and the consequent need for
protective ritual observances and mediatory aids to worship. Thus Paul had to
remind his readers that these things are unnecessary as Christian believers
have been raised with Christ In Gad (cf. Cal, 2:20-3:3). The great majority of
other references to angels in the T relate to their 'orthodox' role as
messengers, agents and worshippers of GOded,
'What, then, of Hebrews? What aspects of contemporary angelology might
seem to be reflected in its argument? We note first that the text gives us no
indication that our author was seeking to undermine a belief in angels as
Intercessors or conveyers of human prayers to God. The reference in 7:25 to
Christ's heavenly Intercession Is set in the midst of a contrast between Jesus'
priesthood and that of the Levitical porder. Angels form no part of this
scenario. Indeed, as we remarked, the main exposition of Christ's High
Priestly character does not involve angels at all. They appear only In the
opening section (chap. 1-2) and towards the end of the Epistle (12:22; 13:2).
In none of these instances Is there any suggestion that the readers were
inclined to worship angels. It is assumed that the angels are themselves part
of the celestial worshipping community (12:22; cf. 1:6). If angel-worship had
been a real danger, it would surely "have been condemned explicitly and not by
inference". Our author has no compunction in being open and direct on other
points.
There is a clear reference, however, to the notion that angels were
involved In mediating the 'old' covenant (2:2) and It Is possible to see the
Epistle's whole concern about angels in this light. Undoubtedly, one of the
Letter's main thrusts is that a new covenant is In force, of which Jesus is the
mediator. Our author Is at pains to emphasize the absolute supremacy and
finality of this new covenant, an aim which requires him to underline heavily
the superiority of its mediator in relation to those associated with the giving
and operation of the Sinai covenant. Of these, the most prominent in rank
were angels and they are therefore considered first (to be followed by Moses,
Joshua and Aaron). It is not our author's intention to deny their high status
and vocation, for he is certainly In no doubt that 'the word spoken through
the angels' (2:2) issued from God. Rather, he seeks to demonstrate In a way
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that could hardly be gainsaid the incomparable dignity of the Son, that Son in
whom God spoke so as to make possible a full and perfect salvation, a new and
eternal covenant. We note that in 2:1-4. which seems to sum up the preceding
comparison between Son and angels, 	 >)ii1Bcç Xryoç
is paralleMby	
' 
11 S - - -	 f v >
>	 J_&. -o3	 in a context which cannot but suggest a
comparison between two covenants. The new covenant of salvation is
inaugurated through one who is not only Lord but Son, one who bears the very
stamp of God's nature. It can therefore claim an absolute commitment, a claim
which is in no way undermined by the necessity for the Son to become for a
little while lower than the angels (2:9). Such a state of affairs was no
unfortunate accident. It was an essential part of the plan and purpose of God
(2:lOff.).
At 1:7 our author quotes from Ps. 103:4 LIXe6, describing angels as
winds/spirits and as a flame of fire. In view of 1:8, he would seem to be
contrasting the impermanent (and impersonal?) character of the angels with the
permanent (and personal) character of the Son. light he not also be evoking
the cosmic phenomena which accompanied the promulgation of the Law at Sinai8
(cf. 12:18-20, 29), thus bringing to mind that belief concerning angels which
he is to make explicit at 2:2? It would not be unlike our author to Introduce
somewhat indirectly what he is later to focus on directly (cf. the notion of
Christ's High priesthood)ee. As we have said, it is a matter of preparing the
ground, a characteristic of our author's teaching method. In the same way, it
only becomes clear at 2:3 that in being sent forth to serve those who are to
inherit salvation (1:14), the angels have in fact been brought into the service
of the new covenant. Their role did not cease with the abrogation of the old
order. They are still very much used by God in service (1:14) and as agents
of divine visitation (13:2). They are also members of that community dwelling
in "heavenly Jerusalem" (12:22) but it is important to notice here that it is
another resident, Jesus, who is described as "mediator of a new covenant"
(12:24). The angels have their place, then 1 but it in no way compares with the
place of supreme honour and dignity occupied by the Son. By contrast with the
angels, the Son sits by invitation at God's right hand (1:13) and It is to him
rather than to the angels that God subjects "the world to come" (25).
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It would seem, therefore, that our author's attitude to angels can be
understood largely in terms of (a) 'orthodox' Jewish angelology (God's messen-
gers, covenantal mediators and worshippers) and (b) the need to set forward
Christ's superior credentials as mediator of a new covenant. Of esoteric or
proto-gnostic angelology there is little, if any, sign. Indeed, D.X. Hay's
comment about Helchizedek might also be applied to this area: "The marvel is
not that the author has made so much out of so little but that he has made so
little out of so much"°. If Ms main concern was to counter an approach
which stressed the intermediary role of angels as standing betweem man and
Gad, we should have expected a far more obvious and firm treatment of the
subject. As it is, there is only one brief reference in his opening statement
about the Son and the angels which could possibly be construed in this light.
At 1:4, the Son is said to have inherited a more excellent (powerful?)91
name than the angels. This is clearly a matter of same Importance for our
author, as he places v of.&o. in an emphatic position at the end of the
clause - indeed, at the end of his first magisterial sentence (1:1-4). Vhat
then does he understand by 'name'? There is no Indication at any point In the
Epistle that the 'name' is to be used as a 'password' or protective device In a
hazardous journey through the heavens - neither Is there any polemic against
such a use. Drawing near to the throne of grace - coming boldly Into God's
presence - Is connected with confidence in the person and work of Jesus, not
with any 'mystical' knowledge of his secret name (cf., e.g., 4:14-16; 10:19-22).
It Is perhaps more helpful to Interpret o v oJA.	 in 1:4 in its more usual
Jewish sense of nature or character 92 .	 The name reveals the person'3.
Knowing the name opens up some kind of relationship94 . Conferring the name
is associated with the possession of authorIty. 	 In Hebrews the 'name'
referred to would appear to be 'San' (cf. 1:Sff.). This name is 'inherited'
ov	 tV o'i	 - note perfect tense). Though
certainly affirmed by God (cf. 1:5) it is nevertheless possessed as of
'hereditary' right. It points to the Inherent character of Christ and his
special relationship with God, underlining the great difference In status
between Christ and the angels. That difference applies both to the Son's
eternal nature and to his 'post-incarnation' exaltation. So the burden of 1:4
is, in Farrar's words, that "Christ, regarded as Agent or Kinlster of the
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scheme of Redemption, became ( £ v o'p cv ° S	 mediatorally superior to the
Angel-ministrants of the Old Dispensation, as He always 	 superior to them
in dignity and essence ( I'-t.	 o V	 ') c v 0
Stress on the "more excellent name" (
JLo&4opJtj>eV) serves to undergird the claims to validity and superiority of
the new and "better" ( t. r cLtto vo ) covenant which will be expounded more
fully later In the letter (cf. 8-10). This covenant was not only enacted on
"better" ( i. t--t t o ô- '- V	 8:6) promises, it was also mediated by one who
became "better" < ic. tL-r c t. ii	 ) than the angels, even as he has obtained
a more excellent ministry (J&&4op.)- Lpi<.ç	 ç?_V XLzof'/&S)
than that of the former priesthood (see 8:6, noting similarity of construction
with 1:4),
At 2:16 we read o	 y([ cI1o) o(.)/7f \/	 1lL ,frL/IV £tO&L
If we were to accept the patristic interpretation of the verb here, i.e. 'to
appropriate the nature 0f9e, we might perhaps suspect that our author is
correcting some kind of angelomorphic Christology.	 However the dominant
biblical usage of the verb tells against such a translation. Apart from 1 Tim.
6:12, which does imply appropriation, the other N.T. instances have the sense
of 'taking hold of', either literally or figuratively, whether to harm or to
help - the purpose being supplied by the context (so Katt. 14:31; Lk. 9:47;
20:20; Acts 21:30). At Heb. 8:9 our author uses the verb again in a quotation
from Jer. 38:32 LXX, where God is said to have taken the fathers by the hand
to lead them out of the land of Egypt. It is surely this figurative use (God
acting to save) that the writer also has In mind at 2:16, particularly as the
context is the deliverance of "all those who through fear of death were subject
to lifelong bondage" (2:15). We should note also the use of the present tense
of the verb In 2:16, which militates against its referring to the historical
fact of the incarnation, inviting comparison rather with	 - -	 -
o-oL	 in 2:18. Christ ministers saving help now. A further point
to bear in mind is the unlikelihood of the plural .c_) in 2:16 If
the phrase was meant as a denial that Christ took the form of an angel. Being
made like his brethren In every respect (2:17) was a necessary condition of
his saving help because it was those 'brethren' who needed salvation, not, of
course, (	 2:16), the angels.
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ievertheless, the whole tenor of 1:4-14 might ,just suggest that the
community addressed was in danger of placing Jesus in an 'angelic category'.
If an excessive 'exaltation spirituality' was making them hesitant about the
true status of Jesus in relation to God, it might have seemed safer to regard
him as an honoured angel. This would avoid the risk of going against God's
claim to exclusive allegiance, for in Judaism angels were an acceptably
'orthodox' feature of God's activity. It would also mean that they could turn
their attention away from the scandal of Jesus' human suffering. A.
Schiatter's comment is perhaps particularly apt here:- "To think of Christ
without the 'flesh' was attractive not only to the Greek but also to the Jewish
mind. Jewish angelology in particular easily led to such a notion. Angels
appear in human form, looking exactly as men, yet they have no flesh and never
become man. Was it not more dignified to have a Christ who, even in his
earthly manifestation, had retained his heavenly nature unimpaired, than one
who had to eat, sleep, suffer, and die, and whose mental and spiritual life was
limited accordingly?'t99
If our author was aware of an attitude such as this, he deals with it
decisively in his opening two chapters. Using a series of scriptural quot-
ations which would no doubt have been familiar to his readers (either simply
from their Jewish background or from Christian applications encountered "in
sermons and in the context of worship"1 00), he sets aside with almost
dismissive gestures the possibility that Christ could have been merely an
angel (1:4-14). Christ is God's Son, to whom the angels themselves owe
worship (1:-6). The angels are created agents of God the Creator (1:7, 14),
but the Son is he through whom God effected his creation and who enjoys an
eternal God-given sovereignty (1:8-13). In view of all this, he says in effect,
there is really 'no contest'.
Yet, our author also makes it very plain that the exalted Son of God had
to become for a time lower than the angels and experience the suffering of
death <2:9). Indeed it was only because of ( cI 	 -t	 TroU	 ) this
suffering that he in his humanity (i '1 0-o3 ) was "crowned with glory and
honour" (2:9). This was "fitting", for only by such a process could man be
saved and brought to the glory for which God always intended him (2:10). For
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salvation to be complete and completely effective, there had to be a real
identification with man and the weakness of h18 condition (2:2.7, 18) as well
as the operation of the power of God (1:2). In Jesus, both these requirements
are fulfilled (2:9, accepting the reading 1O1) Our
author, therefore, would have agreed with the medieval hymn-writer that God
"sent no angel to our race"'° 2
 An angel could not have brought about that
great salvation wrought by God in one who is eternally Son (1:2-3c) but who
nevertheless submitted to be made mortal man (2:17).
Another verse which might be relevant in this respect is 2:12a. Here the
author quotes Ps. 21 (22) :22 but instead of JL '?' ". o_o)<L	 as in the
LXX, he uses &ic*. yy in the phrase "1 will announce thy name to my
brethrenTM . It may be that this is a subtle reinforcement of the argument that
it is Jesus rather than the angels who communicates the nature and character
(name") of God. It is Jesus who is God's supreme TMmessengerTM because, in a
very powerful sense, he himself is the message (cI. 1:2a - 	 t')
__ L	 ), bearing the very stamp of God's nature (1 :3b).
If, however, the community addressed in Hebrews was succumbing to the
attractions of an angelomorphic Christology, it was but part of a wider and
deeper problem. It was symptom rather than cause - in need of "treatmentTM,
certainly, but something more radical was required to deal with the source of
the trouble, together with its other effects. So, in the first two chapters,
our author issues a corrective to any tendency to see Christ in angelic terms,
a corrective he does not deem it necessary to repeat O3 Yet even here the
comparison between Christ and the angels is but part of a more comprehensive
programme, designed to open up the fundamental area of the nature and function
of Jesus, with all its crucial consequences for the Christian vocation.
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4.39 1:1-4 - Conclusions
The concentrated opening sentence of Hebrews brings together a whole
range of Christological ideas, most of which would already be common currency
in the community addressed, though we may doubt whether the recipients had
heard them interconnected in quite this way before. Certainly few other N.T.
sentences could rival the concise accumulation of Christological ideas found in
the Hebrews prologue with its "multiplicity of approximations" 04•
Several overall points should be noted:-
a) God is the main subject of the entire opening statement, a fact which
should not be neglected when considering the Son who dominates the sub-
ordinate clauses.
b) The notion of Christ's priesthood is already hinted at in such a way as
to prepare for what follows and to bring it into close association with a
number of other ways of understanding the person and work of Jesus. He
who is Son, prophet, heir, king, new Adam, Wisdom of God, Servant, better
than angels is also he who made purification for sins. Thus from the
outset priesthood is intimately linked with a variety of other categories
of interpretation.
c) The emphasis is on the exalted status of the Son, both before and after
his having made purification for sins.
d) The way in which the sentence is expressed, with its powerful rhetoric
and poetic phraseology (related to use of hymns and/or hymn-patterns?),
readily excites a response of awe, praise and worship.
e) As we have already begun to see, points made in the prologue are fre-
quently carried over into the main body of the text and there developed.
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'We suggest, therefore, that the opening sentence of Hebrews is of seminal
importance and should be kept in mind in any examination of the rest of the
Epistle.
4.4	 1:5-14
These verses underline the supremacy of the Son over the angels, high-
lighting his special relationship with God and his role in respect of the
created order. They are in many ways consequential upon the opening sentence
and reinforce its Impact. They also continue the process of setting before the
readers that cotnprehenive and 'synthetic' Christology which Is to find its
focal expression In the concept of Christ's High priesthood.
To make his point, our author uses a catena of scriptural quotations,
mainly from the psalms. All of them are taken as spoken by God, to or of the
Son or of the angels. It is significant, perhaps, that in this context the
angels are not addressed directly by God, for this is a privilege reserved for
the Son 105 , something which emphasizes his superior status. It has been
suggested that these verses reflect the celebration of an enthronement
ceremony for the Son' 6 . Certainly they point to his divinely sanctioned
position at God's right hand and the exalted character of his person and work.
If there is a particular liturgical setting in mind here, it would give us a
specific point of reference for that 'exaltation spirituality' which we have
suggested Is a basic feature of the Epistle's Sitz fin Leben. However, in the
absence of any firm evidence from the text or from other records of earliest
Christianity for a liturgical 'enthronement celebration', such a celebration
must remain in the realm of speculation. Ye have also to account for the fact
that a number of the scriptural quotations are used only here In Hebrews107.
Was this due to originality on the part of our author or to a purely
circumstantial omission of familiar testimonla from the rest of the N.T.? Ye
shall therefore survey this section of our Epistle to see what is suggested by
the text.
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4.41 1:5
Verse S confronts us with two OT quotations that are by no means
exclusive to Hebrews. Psalm 2:7 is quoted explicitly at Acts 13:33 (where it
is used in a sermon to emphasize that Jesus is the promised Davidic Messiah)
and is possibly alluded to at Lk. 1:32 (the Angel's announcement to Mary; again
the 'Davidic connection' is Important). It is referred to at Kk.1:11 II
Lk.3:22 70 (the words of the heavenly voice at the baptism of Jesus) and Rom.
1:4 (of the seed of David according to the flesh, designated - crOv-to c
Son of God in power... by the resurrection of the dead). The first two verses
of the psalm occur at Acts 4:2Sff. in a prayer offered by believers after the
release of Peter and John, the messianic reference again being evident. It
would seem that the second psalm was regarded by early Christians (if not by
Jews)'°9
 as a significant messianic prophecy and this may well have been the
case with the community addressed by Hebrews. The Epistle's author, however,
appears to use it in a somewhat different sense. There Is no mention of
messianic status or lineage, no attempt to prove or recollect that Jesus Is the
Christ, Our author would undoubtedly accept the messiahship of Jesus - cf. his
use of Ps. 110:1, his stress on the Son's kingship, his possibly titular use of
o at 5:5; 9:28; 11:26 b o
 - but for him this was not the
basic issue. Rather, he felt it imperative to show that Jesus, whilst still
being God's Christ, was also God's Son in a way that linked him Intimately
with God's very being and put him in a higher category than even the angels.
Ps. 2:7 admirably suited this purpose. The emphatic positions of uLoç and
wake abundantly clear In the context of our Epistle the God-given
character of Christ's sonship. That divine sonshlp, as we have argued
above 711 , our author believed to be of the order of eternity. It did not begin
with the Lord's earthly existence and ministry or with his post-Resurrection
exaltation. It was integral to the life of God.
In view of this, it may be that our writer found particular significance
in Ps. 2:7's use of the verb 1 y V€.0 . Christ's sonship Is not merely by
divine appointment, it is not by adoption, It is rather the result of a divine
begetting from eternity (
	 Lpo)	 )'', issuing from the person of
God himself (cf. 	 ) -- - %icJo(cA.W c	 oka-L	 oo-
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1:3). Thus our author may be standing against attitudes
closely associated in the 'popular' Christian mind with this psalm verse,
attitudes perhaps hinted at, though not necessarily espoused by other N.T.
writers 1 ' - that Christ became God's Son either at his birth (of. Lk. 1:35) or
at his baptism (cf. Mk. 1:11 1/ Lk. 3:22) or his resurrection (Acts 13:33; Roni.
1:4). The birth, says the writer of Hebrews, is far more profound. Recalling
that 1:5-14 consists in a comparison between the Son and the angels 1 (rather
than a statement of messianic qualifications), we notice with interest that at
v. 7 angels are said to be made by God ( o iTocJ toi.) a'/)/2 >'°S
c'ToU__), flo i. c'J Is the verb of creation (cf. Gen. 1:1, 7, 16, 21, 25, 26,
27, 31; 2:2 etc.; Ex. 20:11; Ps. 103:24; Ps. 145:6 - all LXX; Xatt. j. g :4; Acts
4:24; 14:15; 17:24, 26; Heb. 1:2 Rev.t ). Ps. 103 LXX, from which Heb. 1:7 is
a quotation, is a psalm extolling God the Creator. The angels, then, are
created by God (and therefore, by Implication, through the agency of the Son
- Heb. 1:2).
	
Moreover, the present tense of the psalm (and some Jewish
tradition 1 ') would suggest that they are 'continuously created'. The Son, by
contrast, has been 'begotten' ( yc.7 £ # Vt1 iz.(	 ) by God and remains (1:3),
unchangeably (1:12), the c 	 7#(pDL	 cfog1c uu.	 ooLt1
Trot-J'...o-c	 c3-o3	 (1:3)116.	 This contrast in origin is
further strengthened if, as we shall argue below 117
	cç
tin	 in 1:6 is to be thought of in terms of birth imagery.
The second quotation in 1:5 reinforces what is communicated by the first.
"I will be to him a father, and he shall be to me a son TM (2 Sam. 7:14 Ii 1
Chron. 17:13)''. The emphasis is again on God's recognition of his Son and
their special relationship, rather than on a purely messianic Iriterpreta-
tion' . There seems little doubt that 2 Sam. 7:14 (indeed vv. 12-16)
constituted a significant 'testimonium' for early Christianity. The 'ingred-
ients' (Davidic descent, the 'raising' of David's seed, sonship, God's promise of
an everlasting dynasty, kingdom and throne), if not the exact words, may well
be reflected in Lk. 1:32f. and Acts 13:33f. and we remember that both of these
passages have connections with Ps. 2:7. They also relate the prophecy to a
period after Christ's birth. The more direct application of 2 Sam. 7:14 In 2
Cor. 6:18 and Rev., 21:7 is to believers rather than Christ and here there is a
present or a future reference. From a Jewish point of view, a messianic
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interpretation of 2 Sam. 7:14 is attested in 4Q Florilegiuni 1:10-13, where,
regarding the text under review, the commentator explains, "He is the shoot of
David who stands with the interpreter of the Torah, who C... ] In Z1[on In] the
end of days... who will arise to save Israel" 20 . Our author, however, at this
point makes no explicit mention of Christ's Davidic descent121 . His use of
material like 2 Sam. 7:14 in such a 'detached' way may well suggest that,
whilst assuming the San's messianic lineage, the writer was seeking, as in so
much of the rest of his argument, to impress upon his readers the principle of
'how much more'. Jesus is not only the promised Xessiab, be Is also, and more
fundamentally, the eternal Son of God.
4.42 1:6
That Son is, by God's command, worshipped by angels (1:6). But when, and
in what context? The author's firm statement clearly indicates that for him
the answer to that question was self-evident. Not so, unfortunately, for us.
Several suggestions have been made by modern scholars, the more popular among
them being that this verse refers to the human birth of the Son (so, e.g.,
Narborough, S. Xoffatt, Spicq), to his resurrection/exaltation (F.F.Bruce), or to
his second advent <F.W. Farrar, C.J. Vaughan, Westcott). At first sight, the
proximity of 1r4L'i to might In itself suggest a reference to
the Parousia (i.e. "when he re-introduces the firstborn Into the world"), but
grammatically, the of v. 6 is most probably "rhetorically transferred
land] answers to the irV of v. 5122 So we should read, "and again, when...".
The overall construction of the sentence Is no more helpful in pointing us to
a definite contextual reference. In the temporal clause we find an aorlst
subjunctive (	 O-c.7&)/	 ) and in the main clause a present Indicative
( ..\ c ). According to Xoulton-Turner, the use of cco(V with the
aorist subjunctive usually implies "a definite action taking place in the future
but concluded before the action of the main verb" 3 . Such a principle could
be applied, with suitable modifications, to support any of the three
interpretations outlined above' 24
. Heb. 10:5 might be thought to provide a
A	 I	 /
fruitful comparison - 	 '°	 L )D/\OJJ VOc iç rot? (o-y.OV >'cyc.L
- and in this passage the setting is clearly Christ's incar-
nation. However, we must notice that here the word employed for 'world' is
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w.00.yoj rather than o	 V1 as In 1:6. This difference may well be
of same importance for our understanding of the text in chapter 1.
/
generally carries the meaning of the Inhabited
earth (ef. Acts 19:27; Lk. 4:5; Rev. 12:9)1 or the Greek or Roman world (cf.
Lk. 2:1; Acts 11:28)12G. If this is its sense in Heb. 1:6, then a reference to
incarnation or Parausia would surely be implied. Ye have to take into account,
however, the noun's other occurrence In our epistle at 2:5 ( t1V oc.o,/.&c..vA1V
t)	 tOL)O	 / rrfL rjS Xop.	 ). Here the
author seems to have in mind the new age inaugurated by Jesus (2:9, cf. 1:2a),
that environment of 'glory' (2:10) inhabited by 'many sons', the "assembly of
the first-born", as well as "myriads of angels" (12:22), at once a present
reality and a future goal (12:22, cf. 12:lf.). To look at oc.uj1F_VA-J jfl
this light at 1:6 points us to an interesting possibility. 2:5 suggests that
the writer is already speaking of "the world to come" ( -rc 	 L A ç
oyc.')	 ). If this is the case back at 1:6 then
the verse could be seen as referring to the 'birth' of the San Into the new
order, the new creation, not at some future eschatological event (the Second
coming) but by means of the whole "Jesus event", I.e. in the experience, human
ministry, death and exaltation of the Son (as In 2.9, 10). Thus, he who has
been "begotten" from eternity (1:5) is "born" by divine act into the new age as
I	 p..)ttOt.0s , as head of a redeemed creation, as new Adam (1:6).
The verb cLo-	 . ' 'V	 does incorporate birth as one of its
meanings' 2 . Ye may note as of particular interest an example from 1 Clement
I	 /
which has God as its subject:	 wo L oi.)	 o') %.4A,L OI.LOt
I	 LpyrIcro(s	 o1yDy€V Lc
To/ ItOO1JAOQ	 Ot,LfOOLJo/	 taC	 tI_o—Le(ç
& .xro) -wp 4)A.o Here the reference is entry by God's
agency Into the first creation ( k.oe-j&oç of. its use in Heb. 4:3; 9:26; 10:5
and, with clear Indications of the world's imperfections, at 11:7, 38>. At Heb.
1:6, no doubt in a linkage of ideas with the 'begetting' of the Son in v. 5, the
thought is of hib being brought to birth (painfully, as 2:9, 10 make clear)
into the o . v-o-uyc.v iv , that world in which God's purposes are (and will
be) perfectly fulfilled for all its Inhabitants. It is the world of the new
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covenant, the new creation, and is characterised by the citizenry of "heavenly
Jerusalem" (12:22ff.). It is the world longed for by God and with which,
according to some OT writers, he has formerly been fruitlessly in trava1l1.
In bringing his Son into this oLørcv
	
he has now successfully
given birth.
The angel inhabitants of this are bidden In chapter 1
to worship "the firstborn", an obvious shift in emphasis from both the OT
passages which may have supplied our author's quotation (Deut. 32:43 LXX I °;
Ps. 97(96):? LXX) where God is the object of veneration. That worship due to
God can be validly directed to Jesus as God's Son Is one of the significant
implications of Heb. 1:1-4, for the opening statements of the Epistle declare
the intimate connection of the Son with the life of God himself. In wor-
shipping the Son one is not worshipping someone other than God - a re-
assurance that was perhaps important for the community addressed by Hebrews.
In the verse under consideration, however, it is angels who are called upon to
offer their praises to one who is described as c 
-rrr'o -ro&oç . Here
alone in the NT is the latter phrase used absolutely. Indeed, It is signif i-
cant that nowhere In his Epistle does our author refer to angels as 'sans',
though there would have been strong LXX precedents for his doing so (e.g. In
the quotation under discussion)'. The description 'firstborn' is applied to
Jesus at Lk. 2:? ("her firstborn son"), Rom. 8:29 ("fIrstborn among many
brethren"), Col. 1:15, 18 ("firstborn of all creation", "firstborn from the
dead"), and Rev. 1:5 ("the firstborn of the dead"), From these examples, it
would seem that Christian usage of the word focussed not so much on a
messIanIc interpretation (as in some rabbinic traditIon' 2) as on Christ as
head both of the first creation (so Cal. 1:15, using a 'Wisdom' model) and of
the new creation (shown forth iu his resurrection, so Ram. 8:29, Cal. 1:18 and
Rev. 1:5). In its latter sense, it Is not far removed from 'new Adam'
Christology, as we find It, for instance, in 1 Car. 15. Christ as new Adam Is
head of the new creation (both in chronological order and in pre-eminence) and
in him "many brothers" can find their fulfilment.
It is along these lines that we should understand -rrp)T ToLoç	 In
Heb. 1:6. Christ is head of the	 the new age. Chap-
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ter 2 makes it clear that, as such, he is 'pioneer' ( 7' S ) en-
abling "many sorts", his "brethren", to be brought into "glory" (2:10, 11). This
connection of ideas is perhaps further reinforced when we recall the Jewish
tradition expressed in the 'Life of Adam and Eve' and quoted earlier 13 , that
at the creation God required the angels to worship Adam. Our author may well
have bad such a notion in mind. If angelic worship was commanded for the
first man, how much more for him who inaugurates the fulfilment of man's
glorious destiny and who is, moreover, the eternal	 itu	 and
,)< p -c ç of God. It may also be of interest to note that the
Ascension of Isaiah 11:23f talks of angels "as pouring out their rapture to
Christ as He ascends through the successive heavens In which they lIve"
Thus the contextual reference of 1:6 is the genesis of the eternally
begotten Son into the new age C ocopc_V1 ), as new Adam, through
the 'travail' of his human ministry, death and exaltation. This 'birth process'
is completed when, "because of the suffering of death", Jesus is "crowned with
glory and honour" (2:9). It Is this celestial 'coronation', we suggest, that,
according to our author, provided the immediate setting for the worship of
the angels, worship which had also accompanied the Nativity (cf. Lk. 2:13f.,
though note that heie the praise is directed to God), and which continues to
be offered in "heavenly Jerusalem" (cf. Rev. 5:11-13; Heb. 12:22ff.). Such a
suggestion points us again to the possibility of a liturgical context for our
author's choice of quotations. Perhaps, after all, the community listening to
his words were engaged in a liturgy celebrating the exaltation and kingship of
Christ. It is a possibility to WhiLh we shall return.
The continuous character of the angels' worship is also perhaps implied
by the ? . of 1:6. Angels are certainly associated elsewhere In the NT
with the Parousia 1 , though worship is not mentioned specifically as a
feature of their rôle at this point - but in Hebrews, where the Second Coming
is briefly mentioned (9:28; 10:25), there is no reference at all either to
angels or to their work of worship.
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4A3 1:7-9
As we have noted above', the main thrust of 1:7 seems to be an under-
lining by way of contrast with the Son of the impersonal, created (and
impermanent?) character of the angels, with perhaps rather more than a hint of
their association with the mediation of the old covenant at Sinai. These
angels are	 Lto-.)f)/O(..	 or, as 1:14 has it,
Christ, too, is later described as
	 (Heb. 8:2, cf.
in 8:6) but his ministry is very
different from that of the angels. It is a sacerdotal ministry and, in this
respect, it is with the human, priestly >'	 oipyoL	 of the old
covenant 1 that comparison must be made (Lf. 8.1-6), not with angels. Our
author sees no challenge to the supremaLy of Christ's priesthood coming from
these "ministering spirits". It is their charaLtez- as God's messengers and
cavenantal mediators that is the key point at issue.
One decisive measure of angelic inferiority in this regard is their
transitoriness as against the eternal status of the Son. To underline this
latter, our author turns to two psalm passages not otherwise quoted in the New
Testament: Ps. 45:6-7 (Heb, 1:8-9) and Ps. 102:25-27 (Heb. 1:10-12). Both of
these passages raise intriguing Christological questions, prime among them
being whether our author is proclaiming the Son as God. His use of Ps. 45:6a
/	 c	 -..-	 _p'	 -(0 &-povos, o-ou a -w c	 To	 -c' ovoS	 )
might at first sight suggest an affirmative answer. Closer inspection, how-
ever, reveals a problematic ambiguity. Is . &o nominative or vocative?
Grammatically, either is possible, producing the opportunity for several
radically different translations' 39. If, therefore, we are to come to any
conclusion on our author's understanding of the phrase, we must draw upon more
than grammar-. We must attempt to set this psalm quotation in the broader
context of the Epistle's theological stance. In view of what the writer says
elsewhere, Is It likely that he would have identified the Son with God?
Scholars are sharply divided on this issue, at times expressing in micro-
cosm radically divergent Interpretations of the Epistle as a whole'40.
Buchanan, for ecample. who does not accept that Hebrews sets forth the
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divinity of Christ, sees Ps. 4:6a, as used in this Epistle, in terms of the
eternity of God's throne, upon which the Xessiah would s1t''. He cites 1.
Chron. 29:23 which, in the Hebrew version, has Solomon sitting on the Lord's
throne. "Solomon ruled over God's kingdom when he ruled over Palestine, and he
sat on God's throne when he ruled from Jerusalem" 42• However, we have no
firm evidence that the author of our Epistle was familiar with the Hebrew
language, and the LXX of 1 Chron. 29:23 has Solomon sitting "upon the throne
of his father David". It is thus difficult to argue convincingly that our
author is interpreting the Christological sense of Ps. 45:6a in the light of
the Chronicles verse. Buchanan is perhaps on firmer ground when he points to
the strongly attested reading at'. i-ro-3 ' in the second phrase of
Hebrews' quotation from the psalm ( - — -
c€ L'1( - - Accepting this reading, it is possible to argue
that our author wants us to understand that two figures are involved here -
God (addressed in the vocative in the first line) and the 1(essiah (referred to
in the second line a possessing a kingdom - presumably by God's gift). Thus
Christ is being proclaimed, not as God, but as exalted messianic king, and the
author of Hebrews has modified his psalm quotation to make this clear.
However, even accepting this reading, it could equally be argued that the
writer is seeking to stress his conviction that Xessiah's throne is indeed to
be identified with God's throne, )tessiah's kingdom with God's kingdom. The
second line of the psalm then becomes almost a reinforcing editorial
parenthesis, felt necessary, perhaps, because of the author's bold and novel use
of the psalm. So, in effect.-
'Thy throne, 0 God is for ever and ever
(and the sceptre of uprightness is the sceptre of bi. kingdom)'.
This would In fact make more sense of the resumption of a direct form of
address, which seems quite clearly to refer to the Son:-
'Thou bast loved righteousness and hated lawlessness..."
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llaziet.heless, in literary, If not theological terms, the smoothest and most
satisfying reading is that which assumes a common Addressee throughout the
quoted verses of the psalm; and it is perhaps important to recall that our
author is not only theologian but also skilled literary stylist' 44 . The
opening formulae of 1:5, 6, 7 & 8 do after all, suggest that it Is God who Is
doing the speaking and that in what he says he is referring either to the
angels or to the Son. So In 1:8, the most straightforward interpretation,
stylistically speaking, of 	 co )o'i 0	 oJ o
to? D(LL3\)(	 o1) d.LL)V0S
is that God is addressing the Son as 	 146 (and indeed that he
continues to do so in the latter part of the psalm quotation).
Is this really a possibility tl]eologically, whatever the literary consid-
erations? Our exegesis of the first chapter of Hebrews thus far suggests that
the writer would have no reticence in perceiving and describing the Son as
o	 That Son has already been presented not only as heir of all things
and agent and sustainer of creation but also as	 c
Eoi	 coi,TJ
	
-L	
-W	
A1ç,	 CO-.J	 ocuTo,)
(1:2_3) 146
. It is surely not such an unthinkable step from
here to explicit divine nomenclature - particularly if the initial context Is
one of adoration (cf. Thomas' worshipping response to the risen Christ at Jn.
20:28 (Q VL.vfLoç p.o-a Ka&. &c..oS /A.o-.) ). Certain apprehensions
may be expressed more readily In worship than in formal doctrine and this may
well be the background to our author's use of Ps. 45.6f.
As C.F.D, Noule points out' , two of the most powerful influences on the
development of Christological terminology were "the demands of adoration and
worship" and the Psalter. The two frequently came together' ie and, for our
author, such is probably the case here. Certainly in vv. 10-12 of chapter 1 he
has no compunction in applying to the Son "a great act of adoration to God as
Creator... daringly lifted from Ps. cu."1 . Indeed, the whole opening section
of the Epistle (1:1-13) is such as to excite that worship with reverence and
awe which the writer so strongly commends at the end of chapter 12 (V. 28).
For him, such worship must be thoroughly 'God-centred'. What place, then, for
the Jesus who had made such a comprehensive personal impact, who could be
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described as 
-coy	iJ1CLO)	 7)).. .) J	 (13:20, cf. use of
at 2:3; 7:14) and t, -iroL)AtVa(. t.3)	 L)\)
(13:20), descriptions already used in Judaism of Yabweh himself 15° ? It seems
abundantly clear from the NT generally that Christians found themselves
acclaiming Jesus in terms which, in effect, made him an 'object' of worship (cf.
e.g. Jn. 20:28; Phil. 2:9-11; Cal. 1:15-20; Rev. 5:11-14; 7:9-10). For those with
a background of strict, Jewish monotheism this must have sooner or later
raised fundamental questions. How could the realities of spiritual and
devotional experience be reconciled with the demands of doctrinal monotheism?
Who indeed was this Jesus who had taken hold of them so radically? We do
these early Jewish Christians a grave injustice when we underestimate the
creative (and perhaps at times destructive) power of this tension between
experience and theology 11 . The encountering of hardship and opposition
would, no doubt, make questioning more acute and so it may have been with the
recdplents of our Epistle, a situation which perhaps underlies those strongly
expressed hortatory seLtioris whiLb give such a note of crucial urgency to the
whole work (cf. e.g. 3.12-4.16; 6:1-11; 10:19-39; 13.12-17). Evidently for these
folk the first flush of enthusiasm had passed (cf. 10:32-36) and hard realities
were now having a dangerously undermining influence. 'Was Jesus really worthy
of worship and allegiance?' had become far more than an academic question.
It had to do with their vety survival.
For our author, too, the question must have been of great importance. The
answer he perceived shows all the characteristics of that 'boldness' he urged
upon his readers. It was an answer which, for him, preserved the unity and
centrality of God (so dominant in his exposition) whilst at the same time
allowing a proper place to the significance of Jesus (also a major ingredient
of his Epistle). It was an answer which linked God and Jesus together onto-
logically. God has spoken, and therefore acted, in one who is Son - a Son,
moreover, who can be described in terms used in (late) Judaism of the personi-
fied activity of God (Heb. 1:1_3)1E2. In this kind of context, it is not at
all surprising that our author should perceive this Son as o.Grammatically,
it is possible; stylistically, it is the most satisfying reading; theologically,
it is consistent with the understanding of Christ set forth in the Epistle's
foundational opening chapter, an understanding which, arguably, permeates the
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whole work. This being so, it becomes possible to interpret the second
	
&Oç
of the psalm quotation as a vocative addressed to the Son.
	 So N.E.B,:
"therefore, U God, thy God has set thee above thy fel1owsh1
Who were these 'fellows' C t 0 ça u S )? Angels? (So Héring 1 S4)
Christians? (So F.F. Bruce'). Both? (So Vanhoye 1 ). And why, If our author
was concerned solely to emphasize the eternal status of the Son, did he take
the trouble of quoting Ps. 45 beyond v. 6a? There are, in fact, a number of
interesting ingredients in the rest of the quotation, the significance of
L&. o,ç being but one. Others include the act of anointing ('God
has anointed thee with the oil of gladness'), the moral character of the
addressee ('Thou hast loved righteousness and hated lawlessness') and his
kingly status ('the sceptre of uprightness is the sceptre of his kingdom').
L.C. Allen, in a study of our author's use of Ps. 45:7', argues that all, these
ingredients, plus the motif of eternity, were part of the process of prepar-
ation undertaken by the writer for hib later explk.it proclamation of the
royal, l'lelchizedekian priesthood of Christ. So, Allen writes, "The author may
well have intended an anticipation of Nelcbizedek whose priesthood was
perennial and whose name by popular etymology means bi1eus dikaiosynes, king
of righteousness (7:2).... For the author the royal, righteous and eternal Son
of Hebrews would hardly have failed to suggest the Weichizedek type
priesthood" 158 . His use of Ps. 45:6-7, therefore, Is part of a gradual "edging
towards" the detailed treatment of Christ's high priesthood which lies at the
heart of the Epistle 159 . It is true, certainly, that one can discern in Heb.
1:8-9 echoes or hints of the characteristics of Xelchizedek's royal priesthood
as set out in Gen. 14 and Ps. 110. How far this is regarded as part of our
author's conscious intention will depend largely on how we perceive his manner
of writing more generally. If we accept that his overall theological argument
is characterised, amongst other things, by a subtle suggestiveness 1 °, then it
will not be thought too fanciful to ascribe to our author an awareness of
those 'idea links' which seem Implicit in much of his writing, including the
passage presently under discussion. He knew what he was doing.
Perhaps another reason for choosing Ps. 45 at this point (rather than
Gen. 14 or Ps. 110:4) was Its underlying association with other and possibly
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more immediately acceptable, Christologica]. thinking. Whether or not Ps. 45
was regarded wessianlcally by Christians at this time is difficult to
establish 1
 but it is possible to see a connection of ideas between that part
of the psalm quoted by Hebiews and, for instance, the sixty-first chapter of
Isaiah, the beginning of which, at one point in the NT at least, Is taken as
pointing to Jesus as NcsIa1i 12 . Thus we have
a) the notion of 'anointing' (Is. 61.1; Ps. 45.7;	 in both;
b) a dominant note of Joy and gladness (Is. 61:3, 'oil of Joy' ,	/4J(
zu4roai/1c ; 61.11, the Lord causing 'exultation',
before all nations;
Ps. 45:7,	 >o(LO\) o-.Jç
	
: and
c) an emphasiS Ofl righteousness (esp. Is. 61.8, '1 am the Lord who love
C	 -	 I
righteousneSs', o	 ii	 d	 o c u
	
I	 '	 ,..,	 r
'and hate robberies of injustice',
Ps. 45:7 a(''/& ii
	
-(ç	 LLOO1 ' A1V 1W-	 L4L/OD(S
voj.io&"
The parallel would be even closei if we took the view that our author under-
stood the first a co of Ps. 45: as a vocative addressed to the Son.
We way, pet haps, alSo note with interest that Is. 61:10 uses bridegroom/bride
imagery (..f. the cuntext of the psalm as a whole). In fact, the only major
theme of the psalm quotation not reflected in Is. 61 is that of kingship.
If we accept that Hebrews was wiitten for Jewish Christians who knew
their scriptural heritage, then we should perhaps also accept that they were at
least as likely to recognise 'echoes' of other passages as Gentile scholars
many centuries later, particularly if those other passages had already been
taken up in familiar Christian teaching. So, the quotation of Ps. 45:7 may
well have stirred up in the consciousness of the addressees their profession
of Jesus as 'the Christ', 'the Anointed One', the one who had been anointed to
realize the righteous purposes of God, as prophesied in scriptures like Is.
61', the one who was messianic king, even, perhaps, the one who was
bridegroom. It has also been suggested (notably by Spicq 4 and Vanhoya')
that our author was linking In not only to particular descriptions of Christ
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but also to a particular way of presenting the significance of his person and
mission, i.e. the pattern of humiliation/exaltation. Such a pattern appears
deeply Ingrained in NT preaching and teaching 1
 and we have already detected
its presence in the Prologue to our Epistle 7 . Like Vanhoye 16 ', we shall
discern it elsewhere in our author's presentation. Here, It Is argued, the
pattern emerges in Heb. 1:9. The 'passion' element i to be found in the first
phrase, "Thou hast loved righteousness and hated lawlessness". The aorlst
tenses speak clearly of completed action and the action itself suggests the
earthly vocation of the )ess1ah, incorporating as it does those qualities
'traditionally associated' with the Nesslah's coming. The 	 touto which
introduces the next phrase Spicq coinpare with the
	
o of Phil. 2:9 1 € (.J
-rJ i&oV ) - earthly experience
leads to heavenly exaltation, characterised at thib point in Hebrews by
anointing with the oil of gladness, a celestial "festive anointIng !170
 which
celebrates (in a way marked liturgically by the Christian community?) the
successful completion of the Son's redemptive mission' 71 . Ye might further
suggest that Heb. 1:8 (partIcularly on the interpretation we have put forward
above) fills out the pattern by alluding to that kingly glory enjoyed by the
divine Son not Just after the Resurrection but throughout eternity. Ye would
then have a picture of glory - passion - exaltation, as in Phil. 2:8-il, but
expressed in a rather different way (as we have argued is the case in Heb.
1:1-3). Our author, indeed, seems to be something of a spe..ialIt In evoking
well-known thtmes and incorporating them into what Is a 'pioneering'
theological approach. Here In vv. 8 & 9 he may well be deliberately echoing
familiar Ideas (though perhaps by using an unfamiliar Christian testlmonium)
which had come to him in his own experience of worship and reflection, and he
is doing so in such a way as to help prepare the ground for the reception of
something decidedly new, i.e. the notion of the Xelchizedeklan high priesthood
of Christ. It is part of his purpose to convince his readers that this
Christological understanding draws together a whole range of existing
perceptions.
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4.44 1:10-12
The	 at the beginning of v. 10 alerts us to the fact that what Is
about to be said is still
	
to/ Y0v	 Cv. 8) as against
- -
	 C0L) DL^I)/ L)' ou	 Cv. 7)1'2 And what is about to be said
again reflects that theological which we have already identi-
fied as being characteristic of our author. The quotation presented to us in
vv. 10-12 Is from a psalm which is unequivocally addxessed to God as Creator
(Ps. 102:25-27; LXX Ps. 101: LXX Ps. 101:26-28), yet which is undoubtedly
applied here to the Son. The word l)JO (-.os seems to have provided the early
Christians with a suitably honorific, and theologically ambiguous, mode of
address for one whom they could not but hold in highest honour' 7
 and, as
C.F.D. )toule reminds us, "the distinction between IJfo5	 meaning God and
w_-p&os	 s	 was rapidly blurred" 1 ' 4 . In Hebrews, there is surpris-
ingly little use of the term	 in description of Christ and where It
does occur (1:10; 2:3; 7:14; 13:20) It is usually in a context where the
validity of its application is taken for granted (so 2:3, o) L toa Kvpov;
7:14,	 ; 13:20 tOV VfoV	 /*) f1OoC)). Elsewhere,
a vpLoç is used of the person of God. (7:21; 8:2, 8, 9, 10, 11; 10:16, 30; 12:5,
6, 14?; 13:6?). All the more interesting, then, that at 1:10 we are given to
understand that God himself, as it were, 'redirects' words addressed to him as
to the Son. Indeed, throughout the whole of chapter 1, it Is as If we
are being 'deluged' with evidence that God himself endorses the exalted, not to
say, divine status of his Son. Are we meant, then, to conclude that "our Lord
Jesus" Is, on the highest authority, worthy of praise and worship? And is the
emphatic underlining of this truth meant to dismiss as misguided and
dangerous the doubts that had arisen on this issue in the community with
which our Epistle is concerned?
Certainly if 1:8-12 are to be taken as spoken by God of the Son (and this
is surely the most likely reading) our author has set out on the path away
.	
••v_c /from ambiguity.	 rrpo' ac. -co1
C-O Dc'V05 0-at) o	 -toy &LI- VL -Cot) o.c..)voS - - -
.I	 /
eoct ..(p\,i.&ç K4t.,-ci 77J	 -With God's full approval
(indeed example), Jesus can be called not only Yoç but also	 with
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its divine connotations, and even, c &oj. Divinity, eternal rule, responsi-
bility for the creation at the beginning (of. 1:2, 3) and, by implication at the
end (1:12a), changelessness (1:lla, 12c; cf. 13:8) - all these must place Christ
in a very different category to all other beings, human or supernatural, angels
included' 75 . Did our author find his perception confirmed or encouraged in
the first verse of a psalm which was both familiar and extremely important in
(	 f
his thinking in Ps, 110:1, LXX 111:1?	 Ei 0	 C L)
-	 That phrase he never actually
quotes but it is arguably implicit in 1:13a, 1rj 0 t'V L cSt. -r' s,iy
.L p	
.	
r -c .	 , which leads directly into the
subsequent words of the psalm, "sit at my right hand..." God's addressing of
the Son as	 £.. in 1:10 may also have played a significant part in this
linkage of Ideas.
4.45 1:13. 14
Already in 1:3 we have had an allusion to a psalm verse that clearly
carried great significance for the early Christian community - Ps. 110:1
Now it is quoted directly, at the climax of our author's opening presentation.
As with Ps. 2:7, quoted at v. 5, the Epistle's readers would have immediately
recognised a familiar testimonium. However, the content and argument of
chapter 1 is such as to stimulate a new and adventurous way of looking at the
familiar. Ps. 110:1 was particularly useful to early Christianity because its
messianic connections meant that its image of session at God's right hand
"intrinsically affirmed a continuing relationship between the exalted Christ
and God, precluding any possibility of conceiving Christ as a new deity
dethroning an older 	 V]ien we examine the author's usage of the psalm
verse at 1:13 in the context of his whole opening section, it would seem that
he is not only subscribing to an accepted 'intrinsic affirmation', he is also
proclaiming the divinity of the Christ-figure at God's right hand - not as a
rival deity but as the of God's very being (cf. 1:3), whom
God can address as Son (V. 5), as God (v. 8, 9) and as Lord Cv. 10). It is
such a being who sits at God's right hand on an eternal throne (v.8a) and
awaits the subjection of his enemies.
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By contrast, the angels (all of then, 	 ) are but	 L
rvo(taL , mJnistering spirit&. As they were under the old cove-
nant''9 , so still under the new they are being sent forth (4ob-t-.IQ&..)
to serve God's people. They thus have a very important function but obviously
(or so our author would by this stage have us think) they cannot compete with
the superior, not to say supreme, status of the Son.
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Hebrews 1 & 2: an exploration of their message
(2) Hebrews 2:1-9
5:1 Introductory
By the end of Heb. 1, we are left in little doubt that God's Son is worthy
of highest honour, for even God can call him 'Lord' (1:10) and 'God' (1:8-9).
Is our author, then, confirming the appropriateness of that spirituality of
exaltation once so attractive to his community but now being brought into
question by adverse external circumstances? The next section of his Epistle
makes It clear that the answer cannot be a simple affirmative. Certainly,
Christ is intimately linked with the being of God in such a way as to invite
worship and praise - but that worship and praise had to recognize and
incorporate the Son of God's human experience of temptation, suffering and
death with all its significance for his followers. Such was of the essence of
the Christian kerygma'. Yet throughout the Christian community this claim
must have been a major 'stumbling-block' to both Jewish and Greek converts,
for neither would have been entirely comfortable with a God who, to achieve
his purposes, deliberately embraced weakness and shame2 . As C.F.D. Xoule has
noted, from the evidence we have 1 the focus of worship in the T period seems
to have been uthe 'majesty' rather than the crucifIx. For the writer of
Hebrews it was clearly of great importance to stress that, just as God
'validated' the figure of Christ in majesty, so he was also directly and
positively involved in the 'passion' of Jesus, so that "many sans" might be
brought through the path of suffering into glory, into the eternal blessings of
the new covenant, the life of the new age.
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5:2 Heb. 2:1-4
If Christ was indeed, as had been argued in the Epistle's opening section,
"out of the depth's of God's Being" 4 , then any slipping away' from commitment
to the full truth must meet with dire consequences. Breaking the old covenant
("the message declaied through angels") incurred severe penalties. How much
worse case must he be In who transgressed the new covenant, that "great sal-
vation" declat ed through the Lord and borne witness to by God in the most
striking ways (v.4). Our author, in this first of his uncompromising 'warning
passages' (cf. 6:1-12; 10.26-39), expresses with Deuteronomic starkness6
 his
deeply felt concern for the spiritual welfare of the community. They are in
danger - and the pastor/theologian who addresses them is under no illusion as
to the serio9sIess of that danger. For Mm there Is a real and significant
continuity between the covenants, a continuity expressed not in outward form
but in the chaiIgeless character of the covenant God. The same God who spoke
of old has spoken in one who is son (1:1, 2) and he is still a holy God, "a
consuming fire" (12:29). It Is a fearful thing to fall into his hands (10:31),
particularly if one has spurned his greatest act of grace. For our author, the
matter Is of the utmost urgency and goes far deeper than theological theory.
It Is the living, active and heart-searching God with whom his readers have to
do (4:12, 13). Both he and they, therefore, must 'give heed more abundantly
to the things heard ' ( J. ir	 o-°- ocf	 roc	 j j&Qr to ,o1)O -
&Lb-c.- 2:1).
"Vhat were these 'things heard'? In sum, they constitute that definitive
self-expression of God as so clearly underlined at the outset of the Epistle.
God has spoken ( A 1L> 
'1 ) in a Son who is radiance of his glory and
express image of his being (1:2, 3). Such absolute utterance goes far beyond
the word spoken / toZç 1TjOt^1	 (1:1) and even
> ' °s	 (2:2), and demands a correspondingly absolute attention which bears
fruit in obedient response. God required strict and detailed obedlenceto the
Law which he spoke through angels' and which was but a pointer to Ms full
and final word. How much more must he require a totally committed dedication
to what he has spoken ( ^.&) tto-L ) through the Lord (2:3), that Lord
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later described as the mediator of the new covenant (9:15) and already
referred to as, by contrast with the angels, integral to the life of God'°.
As Nontefiore notes, the verb 000	 (2:1) expresses "a summons
both to the mind and to the will: it carries overtones of a similar summons
under the old dispensation (Deut. iv.9)" 11• As we have said 1 our author is
here, as elsewhere, decidedly 'Deuteronomic' in his approach1 2 his severe
warnings being but the corollary of his earnest desire for the community to
recognize and enjoy the full blessings of faithful obedience.
Those full blessings amount to o-i.. salvation (2:3) 1 a favoured
word of our author 1 to express that complete realisation of their heavenly
destiny which will be experienced by those who endure to the end, It involves
deliverance - from the bondage of death and its terrors (2.14, 15) and from
the bondage of sin (2:17)— but it also, like the Exodus event, involves entry
into and possession of a promised land, not in this case an earthly Canaan
(contra Buchanan14 ) but I fo ij0-X1/k 11oi.Jf' v (12:22) which is the
true homeland of those who have been delivered and towards which they make
pilgrimage in faith (cf. e.g. 3:7-4:11; 11-12), led (2.10; 12:2) by one through
whom they have direct and confident access (cf. e.g. 4:14-16; 10:19-22) to the
God who is not ashamed to be called their God and who has prepared for them a
city (11:16).
Their salvation f çV >$o-.. A	 Lo-Mt J1.01 co
(2:3), the Lord who is soon afterwards in the same chapter described as
/
cjç	 ottt-1	 (2:10). The reference in 2:3
is, surely, to far mare than Christ's oral teaching' s . As !offatt puts it, The
Christian revelation was made through the Jesus who had lived and died and
suffered and ascended, and the reference is not specifically to his teaching,
but to his personality and career, in which God's saving purposes came to full
expressionNi . I other words, our author is pointing both backwards to what
he has already proclaimed in the opening section of his Epistle and forwards
to what he is about to elaborate. Like his other 'warning passage&, 2:1-4 is
not an interpolation or a diversion but is integral to his purpose and argu-
'j / merit. His choice of words is, as always, significant. The verb X.c>
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(	 I,
has God as its Implicit subject (cI. the use of S	 rather than -'iro
which is in keeping with the heavy theocentric emphasis of chapters 1 and 2,
and which takes up particularly the fundamental theme introduced in 1:lf of
the God who speaks 1 ".	 A0'...) -Z\	 occurs with some frequency in Hebrews
(16 times in all) and In every reference concerns speech of real
significance le , with God's Involvement very much 'understood'.	 Half the
references, indeed, express speech that comes diret..tly from God 19 . At 2:3 the
divine utterance of
	 came cf.... 'to3	 .'uo'.)	 * Our author
does not often refer to Christ as
	 - only here and at 1:10 (in a
Psalm quotation); 714; and 13:20.
	 It seems to have been a familiar title
which was so accepted by his community that It could be u.ed, as here, without
any decziptive qualification. "The Lord" in this context would clearly be
understood as Jesus. Though It is evidently our author's intention to explore
more fully other ways of describing Christ, we should not, therefore, too
easily assume that his limited use of 'c.t.rt.o is merely
"coaventional"2°. It is arguably Invested with all the significance of his
comprehensive "high Christology", thus reducing the term's inherent ambiguity.
This possibility is supported by the way in which he first uses vuptoç to
refer to Christ at 1.10. There, we suggested, God himself was recognizing and
addressing his Son as divine, pre-existent and changeless. That staggering
claim comes only a few phiases earlier than the occurrence of
at 2:3, and it is surely t be carried over In the same way as the author's
understanding of uos as set out In the opening section informs every
usage of the term tberafter21 . The salvation spoken through the Lord was
spokth through one whom the Lord God himself addressed as	 22, one
who was o	 y.tO-y.o. -cjs cJs	 tf t j	 To-c (1:3), one In
whom God has spoken his final word (1:2). Such salvation was indeed
correspondingly great, for it came directly from the divine being, involving
not even angelic mediation. How dare the community neglect what was offered
and mediated by God himself?
What, then, are we to make of the phrase JçnjV	 in 2:3?
Was	 l4poc	 not, after all, God's final and co.mpleted word of
salvation but merely a beginning, a prologue? Such an interpretation would
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seriously undermine, if not destroy, our author's whole presentation of the
significance of Christ, in whom God's purposes for mankind have been bx ought
to perfection. God has spoken - 	 o- V	 - in a Son (1:2) and that
definitive aorist finds its echo in the >tsLO(L	 of 2:3. Va are
dealing here with far more than the completion of a preliminary paragraph.
A p c is to be understood as primarily theological in sense (cf. Jn. 1:1
and, arguably, Xk. l:1). Ceitainly, temporality is involved but it is 'part
and parcel' of the theological point being made. (We might indicate a similar
integration in Acts 1:1:	 - "V i 'f ' iKtO 0 l4Cr 0S ¶rOtL(-
- The Spirit of Jesus (Acts 16:7) continued his ministry, so there
was real continuity.) Here in Hebrews we are left in no doubt that the earthly
ministry and death of Jesus were of the utmost importance 24 . Yet they were an
not only (or primarily) in the sense of a beginning in time but also
(and most powerfully) in the sense of creative source and origin - the
'genesis' of that release into full and saving communion with God offered to
all who would 'look to Jesus', the Jesus who was both •ts rLetaj 0)(770S
1.(L TLXaLt1c,	 (12:2) and 
°'-f<fl'°S	 s	 arrC
(2:10). As	 , Jesus was at the same time creathr of salvation
(suggesting another parallel with 1:10, where the Lord is described as creator
of the material world it ) and its pioneer, leader and
prince. Again, our author chooses his word well, for it captures within it two
of his most insistent emphases - the divine creativity of Christ, most
particularly in the sphere of salvation, and the corresponding imperative on
humanity's part for a reponse of obedient and courageous discipleship.
It is along these lines that we must interpret o/ ç in 2:3. God
spoke through the Lord (who was 'out of the depth of His being') in such a way
that his word generated that new creation which is indeed ultimate salvation
but which can only be entered into and enjoyed by a response of enduring
faith. Such was confirmed and guaranteed (
	
2) to the
Hebrews community -iT	 -t3V	 D*OI.(V t L i)	 (2:3).
As o<p ç i',	 means far more than a temporal beginning, so oC o u i)
signifies more than physical hearing. In its immediate context (and In the
context of the whole epistle) it must surely carry the connotation of hearing
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with responsive faith27 . To borrow Synoptic terminology, those who heard had
(1	 -	 /	 /
ears to hear (cf., e.g. )tk. 4:9 & pars. o	 LJC.(.. (.v-.Ov't) o(i&O1J t.tL.)
). They perceived in the earthly Jesus the truth that Cod had spoken
and they testified to their conviction, thus in some way bringing to faith that
community about whom the author of Hebrews was so urgently concerned, and
which had evidently not "heard" at first hand "the historical Jesus". It is
perhaps no accident that cki.o1JtU is a favourite word of the author of
Deuteronomy (cf. especially its several occurrences in chapter 4 at vv. 1, 6,
10, 12, 28, 32, 33, 36, a chapter which seems to sound many echoes of themes
found in our Epistle2.) For the Deuteronomist, as for the author of Hebrews,
to hear demanded a response of obedience29 , and what was heard was focussed
in the promulgation of the Sinai covenant. The "things heard"
o,o-Za-.') 2:1) by the Hebrews community concerned the 'covenant to end
all covenants', thus requiring from the beneficiaries'° a correspondingly
absolute hearing with commitment (made clear in 2:1 by the association of
I	 /
with irf oottV ).
Interestingly, it i this 'strong' sense of	 o-tt'.v	 which finds
expression in every other usage of the verb in our Epistle. Three times (3:7,
15; 4:7) it occurs in quotation from Ps. 95:7 - 	 v -cscj	 .vç
	
o.)o-1tc...,&s1
	 "1	 S
The challenge is lo an obedIence to God's voice (that voice which has spoken
'	 (	 r	 .-.
z-' P -' 'J	 and c.) L.L Coi...	 t) which will contrast with the rebellious-
ness of the Israelites in the wilderness, thus making it possible to enter the
/
divine rest denied to God's people of old. The occurrences of e& to -u LV
in 3:16 and 4.2 revolve around the same theme, the latter instance specifically
underlining the need for hearing with faith: 0i.L( 	 + .	 o-' ° A 7 s	 I-s
b'.-t.Vo1-' pit	 -	 -n-c	 -Co	 O&(ouà--LV
The remaining reference at 12:19 is also In the context of a contrast between
the people of the old and new covenants ( V..cLL	 V j fi JA 'LC L3\) AJ	 o
1) O°(V tL 1oJt l 0&Y t 0	 -TrfooT t'Jft7 i/&L o( t)-00L > 07 0 ) '
	 )
It Is not without significance that every time oi.. c.oi!i si-V is used in Hebrews,
the substance of what is heard comes explicitly or by implication and/or
mediation from the mouth of God.
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The God who has spoken also bears witness (OV11 L).LOt.f coto1J Coç -
2:4: note the use of the presext participle) to the truth of his speech, thus
corroborating the testimony of those who had heard the Lord (and fulfilling in
abundance the Law's requirement of two witnesses). God's testimony
consisted of signs and wonders, of various mighty deeds and of distributions
of the Holy Spirit according to his will (2.4). Such divine confirmatory
witness could not lightly be ignored. Our author does not give specific
illustrations of the mighty acts of God to which he is referring. They bad
perhaps become all too familiar to his community - in a way in which
persecution and suffering, greatly stressed in our Epistle, had not (though, as
he reminded them, they had endured hardbhip in the past - 1Q:32ff.). The
phenomena designated by the phrase "signs and wonders" were by no means
limited to the Hebrews community. The phrase occurs 15 times In the NT. Nine
of these occurrences are in Acts'3 ; the remaining six are scattered through
Gospels and Epistles. Three references34 underline what might be termed the
negative possibilities of O-a c-' L , but we cannot agree
with Dunn that, outside Acts, the phrase Is "usually" employed to "characterize
the works of the false prophet, the attitude of unfaith, the boasting of
counterfeit apostles, the deceit of anti-ChrIst". 	 Ram. 15:18-19, 2 Car.
12:l2 and Heb. 2:4 all have a very positive content, pointing to God as the
source and perpetrator. In terms of numbers (setting aSIde Acts), the case is
evenly balanced. In terms of the LT. Church's belief in signs and wonders as
appropriate to the activity of God, the weight is on the side of a God who
does perform mighty works. 'Warnings against misunderstanding and counterfeit
use serve only to point to the significance of the "real thing".
Here in Hebrews, it is instructive to look at the LXX usage of the phrase.
There, of 24 references, 16 refer to God's deliverance of his people from
Egypt37 . Of the ten instances in Deuteronomy, seven have this context. It
is perhaps not surprising, then, that the author of Hebrews should point to the
divine testimony of 'signs and wonders' when underlining the superiority of
that great act of deliverance ( O- t f"- "-) which, as be stresses later, was
to bring in the new covenant (cSLK&1 iC'(t.v,' ). There was amply recorded
precedent for God's performing mighty works in association with his saving of
his people. It may be worth noting, too, that of the eight remaining refer-
Page 146
Chapter 5
ences to 'signs and wonders' in the LXX, only two have a negative sense, relat-
ing to "a false prophet or a dreamer" (Deut. 13:1, 2). The others associate the
phenomena very much with God's activity (Deut. 28:46; Is. 8:18; 20:3; Dan. 3:32;
6:27) and it is interesting that a part of one of these verses is quoted in
Hebrews at 2:13 (i.e. Is. 8:18: IcJoo 	
-y	 '<.-.- to. ii#tcJt.. L /A.OL
& tiç ). It is these children who, according to Isaiah, will be "for signs
and wonders in the house of Israel from the Lord of Hosts who dwells in mount
Sion". It would be fascinating to speculate whether our author might have had
this unquoted part of the verse also in his mind, thus opening up the
possibility that 'signs and wonders' constituted for him not only spectacular
acts but also those children whom God was bringing to glory. Certainly he
immediately follows his statement about the divine testimony of signs and
wonders (in 2:4) with a profound discussion (2:5-18) about the nature and
destiny of mankind in relation to the vocation and experience of Jesus, whose
being made perfect in suffering could, perhaps, be described as the greatest of
God's signs and wonders. Those whom Jesus is not ashamed to call brethren
must expect and accept that combination of suffering and glory which will
testify to the world of the reality and character of God's salvation and which
will thus point to Jesu,. Such, indeed, could be one of the ways in which our
author seeks to interpret more deeply (and certainly more uncomfortably) what
is known and familiar to his community (cf. e.g. their understanding of Christ
as 'Son' and 'Lord'9.
nod's testimony of signs and wonders is associated in 2:4 with "manifold
mighty works and distributions of Holy Spirit according to his own will". The
linking together of 	 p cZo&. t.c. - c. p -C .L	 occurs also at Acts
2:22 (though in reverse order) and ci -u v op.. t. is, of course, very much a
'Synoptic word' used to describe the miracles of Jesus, worked in the power of
God40 . In Hebrews 2:4, the three words point very definitely to the character
and activity of the God who saves — and who saves through Jesus. Signs
direct attention towards him, wonders evoke a response of awe and worship, and
mighty acts display his power. The God of Hebrews is indeed majestic and
aweful in his being and works4' but, as our author insists in his subsequent
exposition, that awefu]. majesty is expressed in one who in the days of Ms
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flesh submitted to being made perfect through suffering, so that many sans
might be brought to glory. The integration of majesty and suffering, of
absolute divine power and weakness, may be said to be one of the major
achievements of the unknown theologian who produced our epistle42.
In NT usage, 'signs and wonders' were particularly associated with the
Holy Spirit43
 and the Hebrews reference i no exception. Our author has often
been accused of paying scant attention to the Holy Spirit44 . His references to
to lup..( /. yLo11 are certainly comparatively few and not entirely without
ambiguity (cf, 2:4; 3:7; 6:4; 9:8, 14
	
t	 oJF[o1); 10:15, 29 {t, flVtiij.LcL
Z jS cLpto }). Three of these references (2.4; 6:4; I4) are anarthrous and
could possibly therefore be taken to describe divine spiritual force rather
than a divine being. Yet the other instances seem to make it clear that our
author conceived of the Holy Spirit as having an individual and significant
existence. So at 3:7 and 10:15 it is cc' 	 1rG1 ,c.	 '.o	 who speaks
(in the present tense) through scripture (At, W..(&WS >%tyL -tc
-c	 v -r	 cft-vi9s. a&toi	 0i..'olt -
'i'-	 t	 — —
, c5c&& w	 J	 61Oo)ko 1TfC oLCO	 --	 At
9:8 the Holy Spirit has an indicatory role and at 10:29 -0 lTVLU) c t1r
1t0	 is capable of being "outraged" ( tV UJftp
	 S	 ). It is
surely the case that our author, whilst accepting the reality and importance of
the Holy Spirit, felt that the urgent theological message he was burning to
deliver focussed on .Tesus and his relationship with God. Perhaps, too, he felt
that his community had been giving an unbalanced attention to the
'charismatic' manifestations of the Spirit (as a feature of their 'exaltation
spirituality') and that the balance could be redressed by a concentrated 'look-
ing to Jesus'. Paul deals with a similar problem in Corinth by an extended
exposition of the nature and purpose of spiritual gifts 45 . Our author prefers
to highlight the work of God in Jesus, for in so doing he can underline the
necessary and creative relationship between passion and glory in true
Christian experience.
According to 2:4, distributions of Holy Spirit are ".°'—	 LOU
0- ii'. Our author's consistent theocentz-icity (particularly in the immed-
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late context of the %irst two chapters) suggests strongly that o.LJTO'J
should be taken in association with coU	 ao 3	 earlier in the verse.
God distributes the Holy Spirit according to his own will. Adopting this
reading46 thus makes for a difference in emphasis between Heb. 2:4 and 1. Cor.
'	 -	 t
12:11, where it is clearly ro	 ) i.&d..L to	 71 V2.I)J,-DL	 who
apportions to each one individually as he wills ' 	 oL>t-r.i..i)
In Heb. 2:4, the active sovereignty of God in this respect is further under-
lined by the use of . Occurring only here in the NT 47 , the
woid points to the powsi and independence of God, as one very clearly in
control. Such is the emphasis throughout the Epistle.
This definite theocentricity is perhaps a feature to be borne in mind
when making any comparbon between Heb. 2.3, 4 and Kark 16:19, 20. A.
Feuillet46 has argued that the resemblances between these two passages are
very close and, indeed, extend as far as grammatical construction (cf. e.g. the
genitive absolute to express the divine confirmation of the word). Certainly
there are interesting similarities: the pattern of moving from Jesus to the
proclamation of his followers to the divine guarantee by the working of signs;
the use of w.pIoç , / , o1J.t..tLs( . Yet one
must also point to interesting (and perhaps significant) differences: In )tk.
16.19 the risen Lord has been speaking words of commissioning to his
disciples, whereas in Heb. 2:3 it Is O-tC i.
	
which has been spoken (by
God) C3 L co V.i.p o-' (thus constituting a rather more comprehensive
theological statement); in Xk. 16:20 it is the Lord (arguably Jesus) who works
with hjs disciples, confirming the word, whereas in Heb. 2:4 it is unambigu-
ously o co S who bears witness, and with rather more than 'following
signs'. The 'Xarkan' passage makes no mention of Holy Spirit distributed
according to God's sovereign pleabure nor does it suggest a comparison between
the two covenants. All in all, the Hebrews passage comes across as a more
profound and wide-i anging theological summary. Vhatever Its historical
relationship with the 'l(arkan' verses, one cannot readily imagine that it was
written by the same author, or even that the writers shared precisely the same
doctrinal views. At most, the authors may have been drawing on similar "stock
phrases", investing them with their own particular meanings49.
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To sum up, the theological content of Heb. 2.1-4, as we have sought to
demonstrate above, is of the utmost importance in relation to the author's
overall message. With graphic urgency, it underlines what has already been
proclaimed and points forward to the exposition of "so great salvation" which
is to follow. The Hebrews community is soon to be left in no doubt that God's
creative speech	 .L C 01) IX..	 1.01-) was uttered at great cost.
5.3 Reb. 25.
At 1:14, the angels have been described as 	 Ltou71'A TTVAO(-L
sent to serve JL9&. -co	 >c-caLc i.c.\I7JOVo/&LLu
Something of the urgent significance and responsibility of that o- ' C l?tC&.
has been indicated in 2:1-4. Tow, at 2:5, our author prepares to expound more
fully and explicitly its character and its cost.
The fulness of their great salvation will be enjoyed when "those about to
inherit" (° )4. -) >. o ' 
'1 r° V 
O)A civ - - ' ) finally
enter into their inheritance, summed up in 2:5 by the phrase C4I OOI.)/ALVvr)
I	 /
c1v f tX\ otO-°(V . This coming 0L.cou/AtV	 (we have suggested
above°) is the world of the new covenant, the new age, and our author would
have his readers understand that it is already the subject under discussion
( 1Tf)I a >%sC)% 0J.L -' - 2:5). Those who respond to God's ex-
pression of himself "through the Lord" (2:3) and "in a Son" (1:2) know even now
"in these last days" (1:2) something of the blessings of the new OLiceuJ'..v_w1
(2:4). The best, however, is yet to come and, we shall argue, our
author uses Psalm 8 to suggest just how glorious this full inheritance will be.
The coming world will not be subjected to angels, those supernatural holy ones
whose rôle in the government of the affairs of people and nations was
accepted by many within the Judaism of the days '. Rather, it will be under
/
subjection to redeemed humanity, to those many u .OL	 whom God is bringing
to glory (2:1O)s2. And the privilege they will receive will be decidedly
comprehensive (2:8), involving, quite simply, . It is an awe-
inspiring prospect, a destiny even greater, perhaps, than the Hebrews
community had Imagined. Yet they must also realise that this destiny is
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theirs only through and with Jesus and depends upon their steadfast allegiance
to him. Jesus is the of their privileged destiny, their pioneering
representative, the one who Is crowned with glory and honour and therefore
king of the new world, (the one they were celebrating In their liturgy?) - and
they, too, as his o&Jco.	 (2:1) will enter through and with him Into an
inheritance of glory (2.10). But - and here was the rub - the "coronation" of
Jesus was ci -o(	 càb &V'.1 )1because of the suffering of death
(2:9). The 'heir of all things' (%<.)pOvO/AoV	 1:2) enters into
his inheritance as ruler of the new L Z- V (then to be worshipped
by angels, 1:6) by means of the path of suffering, the gate of death. It Is a
path which his "brothers" must also tread. All the more so because, in our
author's conviction, the experience of the
	 was not only within
the divine purpose, It was also within the divine life; for the
was none other than God's definitive self-expressIon (1:1-3).
The idea of Christ's followers sharing his dominion in the new age
appears In various strands of NT scripture. )tatt. 19:28 has Jesus telling his
disciples that in the regeneration ( 7' V LO- LcL ) when the Son of
man sits in the throne of his glory they will also sit on twelve thrones
judging the twelve tribes of Israel. Scholarly opinion varies as to whether
is meant to apply to the Last Judgenient or to ongoing government
and administration, on the lines of the OT "judges" 64 There is also some
discussion as to whether "the twelve tribes of Israel" refers to the Jews or to
the new Israel of GOd 56 . For our purposes, however, it is sufficient to point
to t1e saying's expressed '...onviction that the "son of man", who sits In glory
to judge in the 'born again' age, will include his disciples in the privilege.
In terminology as well as in ideas there are links here with the thinking of
Hebrews. The son of man pbrabe excites Interest, though it is important to
note that In its occurrence at Heb. 2:6 it i anarthrous and arguably not
confined to a Jesus referen..e. Both Xatt. and Hebrews agree that It Is the
right of Jesus to reign in glory, sitting on a throne (cf. e.g. Heb 1.3, 4, 8,
13; 2:9), and both writings see the new age In terms of re-creation (cf e.g.
Heb.'s use of Ps. B in the exposition at 2:5ff.). Yet, the Natthean logion has
a far more limited framework for the reign of Christ's disciples than that
which is implied in Heb. 2:5-9, The disciples in Xatthew had as their sphere
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of authority only the "twelve tribes of Israel" and, then, perhaps only at the
/Last Judgement. The disciples in Hebrews can look forward to having irt-
placed in subjection to them and there is no hint that this is to be confined
to a specific occasion, It is rather the full enjoyment in terms of the coming
world of that dominion intended for mankind In the first Genesis'. Further,
the Hebrews passage points clearly to the essential connection between the
inheritance of the disciples and Jesus' experience of the suffering of death.
In Xatthew, any "passion" reference is to be found in 19:Za, where those who
sacrifice what is precious "will inherit eternal life".
The significance of suffering with Jesus is made more explicit In the
Lukan version of Xatthew's logion (Lk. 22:28-3O). Here the context Is the
Last Supper and Jesus addresses his disciples as those "who have remained
with me (pr	 ) in my trials". He appoint to them as his Father has
appointed to him a kingdom ( a( V ), so that they may eat and
drink at his table in his kingdom and they will sit on thrones Judging the
twelve tribes of Israel. The sovereign rule of Christ (who does not here use
the description 'son of man') and by extension of his followers is clearly
underlined by the use of	 o.	 , reminding us, perhaps, of that
"unshakeable kingdom" (fako.- L\	 .&o-.& >-.	 oç	 ) mentioned at Heb.
12:28, though here the receipt of such enduring kingly rule Is not limited to
the twelve tribes of Israel and Is spoken of as being present (ir .\CCJAJ.. -
o'etsç ). It is part of that crucial tension in Hebrews between 'now' and
'not yet' which permeates the Epistle and which can only be viably sustained
by "looking to Jesus" (l2:2). So at 2:8, the author concedes that
J3' J oi	 cp3y.tv dJt t'oL mvt.L flOCE-C4L7JAVd	 but we
XrrojA'I'	 AO-o'	 (2.9). Focussing attention on him who, being
the	 of God's glory (1:3), yet tasted death .i1T .7 -iro(vr^ç
(2:9) should convince disciples that the coming ocv oi /.& - 'V	 still to
be experienced in its fulness, is nonetheless the true and Indestructible
/
reality, the inheritance of all who steadfastly follow the 	 7 °
This discerning vision should encourage them to 'become what they are', to
practise confident and courageous Christian living, to take advantage of that
access to the throne of grace which is even now wide open to them (cf. e.g.
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4:14-16; 10:19-23). Such confidence, however, cannot have the character of
triumphalisni, for it must be maintained in the face of severe challenge and
testing, as the Hebiews community in the early days of their faith had well
realised (10:32-34).	 ow they need reminding of the necessity for "endurance"
io/J.O V1 (10.36), looking to him who "endui ed" (.111 I(..Otl )
boslility (12:3) and pioneered their glorious destiny (2:10). They do not yet
enjoy comprehensive dominion, but it is guaranteed so long as they keep their
first confidence firm to the end (611, 12).
The message that courageous faithfulness will "in the end" bring a share
in the exalted Christ's sovereignty is to be found also in the book of
Revelation - though here again the authority to be given is not as in Hebrews
specified as involving 1rt V -c oL	 . There are two instances which merit
particular consideration. 	 In one instance, at least, (if not in both) the
Christian's coming	 has a decidedly "political" flavour. The
members of the church at Thyatira are promised that he who conquers
V L i.V ) and who keeps Christ's works until the end (2', (f.L t iJ> ou	 )
will be given authority over the nations, ruling them with a rod of iron (Rev.
2:26f.; cf P. 2:8). The lukewarm Laodiceans are bidden to heed the promise
r
that o	 will be granted to sit with Christ on his throne as
Christ himself conquered and sat down with his Father on his throne (Rev.
3:21) c0. Here is a promise that goes beyond the Synoptic dominical sayings,
for faithful disciples will not so much have their own thrones alongside
Christ's as be identified in soveieignty with God himself (for all three
parti will apparently share the same "thi one").
We come nearer to Hebrews' concept of dominion over afl creation with
Paul's words to the Coi inthians at 1 Cor. 3:21_231. There is here expressed
an idea of co-ownership with God which i very much in the present and which
I comi.. in it scope: 1rcVto- -)JA3) )JL cL )(f.Lrrou, )sø-ro c &-'coci
The writer of Hebrews would certainly agree with this "nutshell" proclamation
but, as his epistle makes clear, he would also want to point out that such a
total sharing in God's zight of possession can only be fully realised when the
coming oLI_oujJ-Y1	 is established in such a way as to disperse all
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shadows and to exclude all challengers, that is, when Christ appears a second
time to bring to "salvation" those who are eagerly waiting for him (9:28).
	
1	 f
	It is interesting that our author chooses the word DL	 .ip.&	 to
7,
express his vision of the world to come rather than 	 Or (oO-p-OS
which he is content to use in other contexts 62 . N. Turner feels that its
meaning In Hebrews may well reflect "a new christian use as a near equivalent
1	 /
of L.-)v
	
, with the proviso that oL-yLV'1	 will lay more
stress on the inhabitants of the dispensation to come"'. Heb. 12:22-24
certainly leaves us in no doubt that the new age (expressed here in terms of
"heavenly Jerusalem") is well peopled and this emphasis is perhaps underlined
by the writer's use of	 elsewhere in the Epistle in relation to the
people of God (of. 3:2, 3, 4, 5, 6; 8:8, 10; 10:21; 11:7)64.
thus incorporates an idea that is clearly of some significance for our author
- in the perfect world dwell innumerable inhabitants (12:1, 22-24; 13:14) and
they are bound and related to one another because they are God's oLILOS
his household (3:6; 10:21). Such a notion picks up the Jews' understanding of
themselves as the household of God (cf. e.g. I. 7'ZcLS1 and 1QS8.5ff.
where it is the inner council of the community which Is descrIbed as "a
house"66). It is also a notion to be found elsewhere In the NT, applied to
Christians (Eph. 2:21f; 1 Tim. 3.15; 1 Pet. 4.17 and cf. Jn. 14:2, where it
applies to the heavenly realm). Our author draws further attention to this
conception of God's people (and stresses its "extended family" character) by
describing those people as God's children (cf. e.g. 2.10) and d?(JL ' 4oi of
Jesus (cf. e.g. 2:12, 17). We focus all the more on this family Image because
of the absence from Hebrews of any description of Christlains as the "Body" of
Christ or as being "in Christ".
7
In using OLL(oUJ&VA-J , therefore, our author encourages us to think
more of the "community" aspect of the coming world than of Its abstract con-
struction. That aspect is consistently highlighted by the various other
words and phrases he uses during the course of his Epistle to refer to the new
age, notably	 a(LOf0 t) >t ) to3 O2ø)	 (4:9); t7 t) to*.,5
2ço1Jo-(V	 cv,e1s r)çvt7 - - -	 o'5 (11:10);	 Xti. &o Svros , Itpov
jp
lloufa¼V LL) (12:22); c-U .	 Acit.. pA Z..V3 UO-r'(% TTi.V
o	 C *J '	 X>OtIOc2V	 LO1)/J.c) -
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(13:14), God's new covenant people are citizens of the true and
perfect holy city, "the city or commonwealth", as F.F.Bruce puts it, "which
comprises the whole family of faith, God's true dwelling place" (cf. Gal.
4:26; Rev. 3.12; 21-22).
The idea of a heavenly city to come, identified with new Jerusalem, is
clearly present in rabbinic and apocalyptic writing which post-dates (or is
roughly contemporary with) Hebrews, though there is some confusion as to the
city's precise relationship with earthly Zion 69. Despite the absence of
specific terminology from earlier Jewish literature, Paul's bald and unexplained
phrase in Gal. 4:28, "Jerusalem which is above" would suggest that the notion
was already a familiar one (cf. also the hopes expressed since the Exile of a
restored and renewed Jerusalem and Temple70). It would seem, then, that our
author may well be drawing again on something known to his community in
associating "the city of the living God" (12.22) with the new age but in his
undei standing, of Lourse, the new age has already dawned and heavenly
Jerusalem is even now a vivid and approachable reality for the pilgrim people
of God. It is also to be thought of In 'cosmic' terms rather than being
limited to 'urban' horizons, for (in ow- author's view) it expresses a whole
new creation (cf. the "new Jerusalem" of Rev. 21).	 Hence, his use of
o Lo.ut.t..vb%	 (rather than, say, Tr o>.ç ) at the outset of the Epistle is
particularly apt, for It can comprehend both the universal and well populated
character of God's new world.
erhapb, too, with his evident love of words and Ms facility for weaving
them together suggestively, even poetically (cf. e.g. 1:1-4; 'k), our author
in selecting OL c.ou	 may have been attracted by the echo in terms
of sound of the verb JAlV.)	 . It is a verb which he uses elsewhere to
emphaSIze the eternal charaLter of both Jesus (1:11, o- c3. JLJ1Vs1S
7:24, c)t.. -t	 rV t-.)Vo(	 ) and the heavenly world
(1O:24,IrLO.&0W-t)hb0f4 dL f&kOU0(V ; 13:14,
cf. 12.27, .V.(	 Ce.- A?	 O/.A.	 ). It is possible, then, that
such an aural link reinforced the choice of oj.&v	 , for it
meshed in well with the writer's concern to communicate the permanence of that
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experience of the new world which will be a "Sabbath rest" for God's people
(4:9).
It will also, far all its inhabitants, be an experience of a radically
transformed creation. As indicated in 1:12, the old earth and heaven "will be
changed" o&'ys.j O-9 ), "made other than they are" in that in the
new world, God's purposes will be fully realised. Those purposes are expressed
for our author in the verses he quotes from Ps. 8 (Heb. 2.6-8) which he takes
to be a prophecy of the "coming world", the new creation where the faithful
"brethren" of Jesus will have "all things" put in subjection to them, in the way
that "male and female" were originally intended to have dominion (cf. Gen.
1:27ff.). Here again, as with the associated concept of heavenly Jerusalem, our
author is n.doubt drawing an existing Jewish escbatology. Ye may recall the
prophetic vision of an earth which will be filled with the knowledge of God
and whose creaturely inhabitants will no longer be at odds with each other
(cf. e.g. Is. 11:6-9) - an earth when, it seems the primal curse will be removed
and there will no longer be enmity between human seed and the seed of the
serpent (Is. 11:8 cf. Gen. 3:15I'. In the same prophetic tradition, we find
later the expressed conviction that God will create "new heavens and a new
earth" (La. 65.17. Interestingly, this oracle is immediately followed by a
prophecy of re-created Jerusalem, cf. Is. 66.22, where the permanent character
of the new heavens and new earth is stressed72.) Wuch Jewish apocalyptic
literature takes up this vision in one way or another (cf. e.g. 1 En. 45:4-5,
which talks of a transformed earth and heaven and Testament of Xoses 1O:9f.,
which envisages Israel being taken up into a heavenly kingdom). The writer
of Hebrews is certainly not alone in looking forward to a new world order but
his particular understanding cannot easily be paralleled in the previous or
contemporary literature of Judaism, apocalyptic or otherwise. His comprehen-
sive arid integrated perception of a coming (and yet already existing)
Ooijj-'-cV1 that divine household, that heavenly Jerusalem, that new
creation, in which God's purposes for humanity as intimated In Ps. 8 are fully
realised, was doubtless informed by his Jewish background, but It was
certainly transformed and re-drawn by his experience and understanding of
Christ. For him, the new world had Its genesis In the suffering and death of
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the Son of God, a concept which goes beyond the various hopes and speculations
current in Judaism.
5.4 2.6-8a
It is difficult to find any unambiguous evidence of the use of Ps. 8 in
Jewlbh literature of pre-Christian or pen-Christian date to characterise the
new age - still less (pace KIstermaker 74 ) to associate the psalm with the
coming of the luebstab. As Howard iCee has argued 75 , Sir. 17:1-11; Visdom 9:1-
13; 1QS 3:16-16 and CD 3:19-21 may all be contenders with regard to a 'new
creation' interpretation of the psalm, though it must be said that the
allusions here could equally (perhaps more convincingly) be located In Gen. 2.
A messianic 1nterp etation only becomes a clear possibility with the Targum on
Ps. 8, where the Individualised reading could be seen as pointing to "some sort
of final bavirtg flgui e in the Son of Xan"7 . How far one can assume that this
"may well express ea lien tradltion" Is a moot point. It is possible, but
there is no indication of this in literature (so far available) which was
produced at such a time that It could Influence the NT documents.
I
Yet in the NT, Psalm 8 is clearly of some Importance - and in a way
which çrequently weaves together eschatology and chi istology. It Is definitely
quoted at Xatt. 21:16 (Pb. 8.3 LXX), 1 Cor. 15:27 (Ps. 8:6), Ephes. 1:22 (Ps. 8:6)
and, of course, In the Hebrews passage under discussion (Heb. 2:6-8; Ps. 8:4-6),
where, true to form, our author uses rather more of the psalm than his fellow
NT writers's . In all these pasoges, the quoted portion of Ps. 8 is closely
associated with Jesus: in Natt. with his ascription as 'Son of David' by the
children crying out In the Temple, in 1 Cor. with the risen Christ as "first-
fruits" ( 1I r vv 20, 23) of resurrected humanity, In Ephes. with
the heavenly Christ's sovereign rule, in Heb. with the Jesus who was crowned
with glory and honour because of the suffering of death. Again, each Of these
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passages could be seen as being written within a context which at least
alludes to the character of the 'new age'. So in )att. the old order,
symbolized by the Temple, has just been cleansed (21:12-13) and healings
characteristic of the new age have been ministered In its purified precincts
(21:14 Cf. e.g. Is. 35:5-6). In 1 Cor. and Ephes. we are pointed clearly to the
realities of the heavenly realm - and in Hebrews the psalm quotation is an
integral part of the author's discussion of the coming world.
Allusions to Ps. 8 have also been discerned In 1om. 3:23, Phil. 2:9-11;
3:21 and 1 Pet, 3:22. The strongest case can perhaps be put for the latter
two passages, both of which highlight the theme of 'subjection', a notable
feature of Ps. 8:6 and one which was evidently of great importance In those
passages where direct use is made of the psalm. It seems, then, that a vivid
conviction of Christ's God-given sovereignty over all things was widespread
among the NT churches and that Ps. 8:6 provided a powerfully evocative means
of expressing this conviction. Indeed, the heart of the psalm (vv. 4 6)
probably evoked and drew together a number of other 01' passages and themes
which Christians saw as pointing to Jesus, particularly in his exalted state.
One such passage was Ps. 110:1, a verse often quoted in the 1T° to
underline the messianic identity and majesty of Jesus, seated at the right hand
of God and waiting until his enemies are made a stool for his feet. In every
instance where Ps. 8 is clearly referred to in the epistles, a reference to Pa.
110:1 can be found in close conjunction. So in 1 Cor. 15, the reference to Pa.
.8:6 In v. 27 is preceded by a clear allusion to Ps. 110:1 In v. 25. In Ephes.
1, v. 20 draws on Ps. 110:1 to be followed in v. 22 by the use of Ps. 8:6.
Again, in Hebrews, the opening pointers to Ps. 110.1 have already been
articulated in chapter 1 (vv. 3 & 13) and provide a significant part of the
context for the exposition of Ps. 8:4-6 in Heb. 2:6-8. The same pattern
obtains within a single verse at 1 Pet. 3:22, with its allusions, first to Pa.
110.1 and then to Ps. 8.6. All this would seem to suggest that the conjunction
of Ps. 110:1 and. Ps. 8:6 was a commonly accepted one and that Ps. 110:1 (with
its more evidently messianic associationsel) supplied the primary Impetus for
their coming together. 'Subjection' was most probably the suggestive link (and
it is interesting that at Mk. 12.35ff., where Jesus is recorded as quoting Pa.
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110:1, the latter part of that verse baa been accamodated to Ps. 8:6 by the
C	 C	 It
substitution of	 tov.4-C.)	 for U1To7Toc)LoJ	 ; cf. 1 Cor. 15:25
( '
- ulT 0 ro	 71 oc.).( L	 ). Psalm 8:6 must also have reflected well the
early church's growing perception of 'the cosmic Christ', the one who would not
only be given power over his enemies, but also sovereignty over "all things".
Loader sees the relationship between the two psalm verses as being
established and propagated through "some form of catechetical instruction or
confessional affirmation about the work and reign of Christ" 2 . It is perhaps
equally likely that the primary context was that of worship - which seems,
after all, to have been the original 'primary context' of the psalms them-
selves93 . There are those, however, who would question the likelihood of the
early Christians using OT psalms as a vehicle for their worship 4 . P.P.
Bradshaw, for example, points to the uncertainty as to whether the Psalter was
sung or prayed In synagogue worship in the first century. Holding that the
synagogue pattern was formative for Christians, he goes on to argue that In
the Christian community "the primary use of the Psalter was for preaching and
apologetic". "I! the psalms had any liturgical use, therefore,", Bradahaw
suggests, "it was probably as reading, a part of the ministry of the word
rather than as an act of prayer and praise".
Against Bradahaw and those who would taice a similar view, we might make
a number of points. Is It perhaps too easy an assumption that the earliest
"Cburc services" were inoulded exclusively by those of the synagogue? It
would seem from Acts that, initially at least, the followers of Jesus in Jeru-
salem attended the temple daily (Acts 2:46) - and the psalms were undoubt-
edly a significant part of Temple worship, sung by the Levitical choirs to
express Individual and corporate prayer 97 . Woreover, the psalms are heavily
characterised by that . > ..°( - i In which (in the same sentence from
Acts 2:46) the first Christians are said to have shared their food'. In their
rejoicing as they experienced table fellowship, it would surely not be
surprising if they drew on those songs of praise which were not only a
familiar heritage of scriptui e but also a daily part of their devotional 'diet'
- and which they now saw as being fulfilled in Jesus, crucified, risen and
exalted. Certainly, when the community is recorded as being at prayer in Acts
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4:25, 26, verses from Psalm 2 are incorporated into their act of thanksgiving
arid supplication8 . And these were the Christians who, when scattered abroad
(of. Acts 6:1) would arguably have a significant influence on the worshipping
patterns of their new assemblies of believers (of which many of them may have
been 'founder members'90). It is interesting, too, that in the Gospels, psalm
extracts are often used in quasi-liturgical settings and in the context of
prayer. So at the baptism of Jesus we find an allusion to Ps. 2:7 (Watt. 3:17
/1 Nk. 1:11 1/ Lk. 3:22 - where Jesus is also said to be praying, v. 21.)1. The
same psalm verse is taken up into the 'religious experience' of the
Transfiguration (Watt. 17:5 /1 )tk. 9:7 II Lk. 9:35 - again Jesus is in this
account represented as praying, v. 29). Prayer is also the recorded vehicle
for some of the psalms alluded to in the Passion Narrative (which is itself
regarded by some as designed originally for liturgical use'2). The 'hymning'
referred to in the context of the Last Supper (1k. 14.26 pars.) was almost
certainly a singing of the Passover Hallel Psalms (Pss. 113-118). At the
Crucifixion, Jesus is portrayed as praying in words from the psalms (Ps. 22:1
- Watt. 27:46 1/ !k. 15:34; Ps. 31:5 - Lk. 23:46, Ps. 69.21 - Sn. 19.28). We
might also consider the possible implications of the use of Ps. 8 in Watt.
21:15, 16. The setting is the Temple, the centre of Jewish worship, at Pass-
over festival time. The cry of the children ('Hosanna to the Son of David') is
perhaps taken further than its messianic associations by Jesus' responsive use
of a psalm verse which expressed praise of God (and which would be sung in
the Temple for that purpose). Indeed, all this Gospel material may well tend
to support Hengel's thesis that Jewish psalmody featured significantly In the
emergence of a 'hymn to Christ' in the early Christian commun1ty''. Jot only
was there the proclaimed example of Jesus in using psalms to communicate with
God, the nature, context and message of the 'voice from heaven' (plus the
implication of the use of Ps. & in Watt. 21) pointed to the divinely approved
reality of revelation concerning the true character of Jesus which was
apprehended in the setting of prayer and liturgy.
Further, Jewish convictions regarding the character of the psalms meshed
iii well with the character of early Christian worship. As Hengel puts It, uFor
Judaism and early Christianity David was not only king but as the writer of
psalms, also a prophet and endowed with the Spirit"4 . "Yahweh gave him a
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wise and enlightened spirit", declares the Qumran Psalms Scroll of Cave 11,
"And the sum (of his songs) was 4050, These he uttered through prophecy,
which had been given him by the most High" 5 . Prophetic utterance in the
Spirit and Spirit-inspired praise seem to have been integral to the worship
meetings of the first Christians (cf. Acts 11:27, 28; 1 Car. 12:14; Ephes. 5;12-
20; Cal. 3:16). The psalms - particularly those seen as painting clearly to
'great David's greater Son'97 - must have seemed a 'natural' vehicle to express
response to the prompting of the Spirit of the Lord - that Spirit through
whom the risen Lord Jesus was believed to be present in the midt of the
assembly and through whom also be) levers were drawn into the worship of
heaven98. It is surely more than likely that iii this context the "psalms"
mentioned alongside 'hymns and spiritual songs' In Ephes. 5:19 and Col. 2:16
(and, indeed, the fi ..)J&0L brought by believers to the assembly in 1 Car.
14:26) include 'the psalms of David'99. 'New songs' there certainly were, but
the 'old' were also being claImtd to seek to articulate in worshIp an
experien..e of Chribt which was direct, life-transforming and explosive of
former boundaries. Neither synagogue nor Temple was entirely sufficient for
these things - even where the synagogue did apparently use psalmody and songs
as in the Diaspora'°°. Christian worshIp, in its context and expression, was
a "new thing" but familiar elements like the psalms undoubtedly supplied some
of its raw mater ials This is well illustrated from the Book of Revelation
where several of the 'worship songs' draw significantly on the OT Psalter (cf.,
e.g. 11.15 cf.Ps. 2, 22:29; 11:17-18 cf. Ps. 2:1, 5, Ps. 115:13; 15:3-4 cf. Ps.
92:5; 98:1; 145:17; 86:9)101.
As we mentioned above, Hengel suggests that the 'messianic' psalms (like
110 and 8) contributed in no small measure to the (early) emergence of a 'hymn
to Christ', of whit..h the precise form and wording were creatively variable but
which posesbed a standard "core" proclaiming the passion and exaltation of
Christ and the subjection of powers to hiru'°. According to Hengel, this hymn
"begins with the messianic psalms and ends In the prologue to John"". It
was a Spirit-inspired composition rehearsing "things which were not yet rine
for expression In prose, whkh could be expressed only in the form of the
narrative praise of the song, in divinely inspired singing"'° 4 . If this be
accepted, it is arguably also true that such boldness In worship constituted a
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major impetus to the emergence and development of christological thinking1 °.
As we have already suggested, this pattern may well be forcefully illustrated
by the writer of the Epistle to the Hebrews.
The 'narrative' character of Hengel's postulated 'hymn to Christ' is
perhaps of particular interest In relation to the influence of the Psalter.
Integral to many of the palnis is the pi oclainat Ion and affirmation of the
mighty works of Gad, especially in relation to the children of Israel 10 . In
proclaiming and affirming, in a liturgical context, God's mighty work of
redemption in Christ, Christians were following in the tradition of Jewish
psalmody, so, again, it would not be surprising if phrases from the psalms
themselves were brought into servie.
The author of Hebrews quotes more phrases from Ps. 8 than any other
writer in the T. In his case, perhaps, the use of Ps. 8:6 in Christian
worship led him to 'make connections' with othei parts of the psalm, just as,
in the same setting, the first verse of Ps. 110 awakened for him the signi-
ficance of the fourth. Acts of devotion led to creative thinking - aiid we
might well apply to our author In this regard some words of P.V. Collins in
relation to creativity generally: "Creativity involves bringing something new
into being out of the old and familiar... This happens In a surrender to the
encounter that Is totally absorbing. Being so intensely caught up in the
experience, a heightened form of consciousness is spawned. Reality dissolves,
diffuses and is recreated... The seeing is a gift"'°'.
Such may well have been the context for what we find in Web. 2:Sff. Yhat
our author "saw" in the intensity of his encounter brought together and
expanded existing perceptions of Christ and his work, putting them In that
broad arid deep theological and pastoral framework which constitutes his
Epistle. His exposition of Ps. 8:4-6 is an important facet of his integrated
vision - and that vision, formed through worship, Is t..ommunicated In a "word
of exhartatlon"(13:22) surely designed to be read out to a community itself
assembled for wox ship and therefore likely to be using some of the psa].mody
to which he refer&°. Such a state of affairs created the potential for his
message to have "maximum Impact", for it was delivered in a setting conducive
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point, even assuming that it is valid in any case to see the phrase in titular
terin& 20 . The phrase as used in Heb. 2:6 is anarthrous and no further refer-
ence is made to it anywhere in the Ep1tle. If there is an "echo" of a title,
then it is surely no more than an echo. What mattered to our author was the
message about Jesus and mankind he perceived to be contained in Ps. 8:4-6, and
there is no firm indication, either here or elsewhere in the Epistle, that the
message involved understanding Jesus as the titular Son of man. If, however,
we were to share something like J. Bowker' undertanding of the meaning of
'son of man' in Juclaibm and therefore in Gospel usage, then there might indeed
be a significant link with the way the phrase is used in Hebrews. Bowker
argues that in the Synoptic (partit..ularly Warbin) tradition, the two main
strands of Jewish interpretation come together to give the sense of "man born
to die who will nevertheless be vindicated by God12. The phrase is thus, in
effect, a statement about the condition of humanity, In natural terms and in
relation to God. So, Bowker asserts, "the phrase itself In Hebrews, ben adam,
draws attention to the connection with Adam's penalty of death in Gen. 3:19
and to the consequent succession of generations"1 22• Yet passages like Dan. 7
suggest that "man born to die" may nonetheless find a vindicator in God. This
understanding makes Jesus as son of man the representative human being. Thus,
citing the J 2.'Z in Xk. 8:31, Bowker commentb, "it is indeed necessary that
the son of mart, man born to die, should die; the Genesis penalty of death is
virtually universal... Jesus as the son of man must also die"' 2 . The story, of
course, does not end there, for the son of man is raised up by God. Bowker
sees a parallel duality of emphasis in Heb. 2. "It is worth noting", he says,
"that Heb. 2:6-9 has exactly this understanding of the phrase, strongly
associating it with death, but albo drawing attention to vindication" 4 . We
might add that the death/vindication theme continues tlu ough the rest of chap-
ter 2, both In respect of Chiist and of humanity generally (cf. esp. 2.10, 14-
17) and that the VTf 'T	 of v. 10 could also be seen as the equivalent of
the of k. 8. The "children" share in "blood and flesh" (v. 14, a phrase
underlining human frailty and finitude), many are in life-long bondage to the
fear of death (v. 15), which is in the devil's power (v. 14). They therefore
need radical help (v. 16) and deliverance (v. 14), such being supplied by a
representative man who enters totally into human experience (V. 17), including
that of death (v. 14), and emerges victorious, opening the way to "glory" (v.
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10) for his "brethren" (v. 12). For the author of Hebrews, the wonder of all
this is infinitely heightened by his conviction, so vividly communicated. In
chap. 1, that this "representative man" is the perfect expression of God him-
self.	 The Vindicator has submitted himself to vindication, with all the
(	 '-
suffei ing that entailed - and this U1tf	 '?CO	 (v.9).
Norna Hooker's thesis z egarding "son of man" perhaps adds another poten-
tial dimension of understanding in relation to Hebrews. Like Bowker after her,
hooker argued for "a very close connection between the figures of Adam and the
Son of Nan"1 29• She contended also, however, that "the idea which gave rise to
the emergenLe of the Son of Nan (was] that Israel was Adam's true heir"'2.
The phrase 'son of man', then, in Jewish understanding comprehended not so
much the whole of huioanity as faithful and favoured Israel. Of the latter,
Jesus was the supreme summary and representative - such, at least must be the
implication of the peLsistent use of 'son of man' as a self-description of
Jesus in the Gospels 12 '. On this understanding, OLO o(J)LJ To in
Heb. 2:8 could be interpreted as portraying the divinely given dominion of
Jesus and/or his "brethren" as the 'true heirs of Adam', 'true Israel' - and,
indeed, we recall that in 2:16 it is 1ipytos
	
U)%t((- .Ve shall
suggest below 1 that 'seed of Abraham' is to be understood as describing
those who are faithful servants of God (cf, Is. 41:8 LXX), rather than being
limited to the Jewish pe pie - those servants constituting the extended
of Gods whom Cod can bring Into glory because they are willing
to follow the Pioneer.
That Pioneer' i, indeed, for our author the 'new Adam', the expression of
God's new creation, the sign that God's breath-taking destiny for humanity can
be realised in those willing to submit themselves to his creative activity.
Thus, as Peterson puts it, "It Is not an understanding of Jesus as (titular]
Son of Nan that underlieb the use of Ps. 8 in Hebrews but the idea of him as
head of a redeemed humanity in a 'new creation'" 129 . Dunn also sees our
author's understanding of Ps. 8 as being in an 'Adam context', a context,
indeed, which is the key to the ret of the chapter. So, "Hebrews presents a
classic statement of Adam Christology in Heb. 2:6-18... Christ as the one in
whom God's original plan for man finally (or eschatologically) came to full 11-
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ment - that is in Christ-the-exalted-after-suffering one (the last
P. Giles argues strongly for the representative significance of this inter-
pretation and, in our view, rightly sees this as a pointer to the Epistle's
exposition of Christ as the great High Prist. Her survey of the primary and
secondary material leads her to the conclusion that it is "the representative
ministry of Christ" which is at the heart of the writer's choice of Ps. 8:6 and
that this representative ministry "in turn is very closely connected to our
author's High priestly Christology"'31.
If we accept that the verses from Ps. 8 in Hebrews relate to 'Represent-
ative Man', then the question of whether the exposition of the psalm concerns
the figure of Christ or humanity generally becomes, in effect, a 'non-question',
for it is a matter of 'both...and' rather than 'either...,or" 32. However, we
must also take into account a textual issue which, depending on our assessment
of it, might point us towards a less 'inclusive' interpretation. At Heb. 2:6,
/
some XSS (notably p4 but also CIP al b d bo) read -"
	
for -r. , giving tts
'zo-cV V&pi.-rioc ; G. Zuntz' 33 accepts this variant and sees it as implying a
Christological interpretation involving the ascription to Christ of the title
Son of Man (i.e. the Messiah). Such an understanding requires further emend-
ation of the text, for even those mss which include tç,
	 retain an
anarthrous	 ° S
	
and u i- o ç
	
'	
. So, Zuntz
argues that the original would have read c	 to- ')
	
° S
	 (the
rough breathing supplying by crasis the definite article) Ott- /4.(JA.)4 0ti
(the circumflex rendering the meaning 'truly', and thus introducing the
answer to the question posed by the first phrase) u 	 trre i.)
ç-	 c1-ro' •
	 "Vbo is the man whom thou
mindest? Truly the Son of Man, for him thou visitest". This, Zuntz claims,
"alone' permits a coherent interpretation of this passage", and, into the
bargain, "makes an end of that chapter of New Testament theology which is
headed 'The anthropology of Hebrews" 34 . Our first reservation regarding
Zuntz's reading must surely be whether such textual reconstruction is justified
in view of the total lack of manuscript evidence beyond the opening r ..
The tt .ç in itself does not lead us inevitably to Zuntz's interpretation. If
we were to accept it as original', we should not need to alter the
Page 166
Chapter 5
understanding for which we have argued above. It merely gives a more personal
content to a question about humanity which remains essentially the same. To
go further, by changing breathings, accents and punctuation , smacks of
accomodating the text to a theory (or even, in the light of Zuntz's remark
concerning the anthropology of Hebrews, to 'a bee in the bonnet'!). T!oreover,
we have to consider our author's use of Ps. 8 against the background of his
use of the OT in the Epistle generally. Ye are inclined to agree with R.V.G.
Tasker, "It is true that the auctor ad Heb.raeos more than once makes deliberate
changes in the text of the Septuagint, but that he should have played havoc
with the parallelism of the psalmist In this way in the interests of a Son of
!(an Christology seems to me unlikely" . Dur author is a careful stylist and
poet as well as a theologian - and there seems little doubt from the rest of
Hcb. 2 and the Epistle as a whole that he is interested (passionately
interested) in "anthropology". The humanity of Jesus and of those he came to
help is one of the writer's fundamental themes, along with the glorious destiny
of the Son and his "brethren".
5.5 2.8b-9
As we read Heb. 2:6-8, then, we encounter what is taken by the author to
be a prophecy of the new order of creation 'incarnated' (as v 9ff. is to
confirm and make clear) by the pioneering Jesus who leads the way for those
who will follow. That new order is not different in intention from the old -
God's purposes for humanity have not changed. The Psalmist has perceived
iI8litly. Yet, God needed to do 'a new thing' in order to make his purposes
capable of full realisation, in order to create that o'..vj.'-v1 in which
the brethren of the Son (new Adam) will shaie in his humble and rightly -exer-
cised dominion, a dominion Infused with the 	 of God. Even so,
we are reminded In v. 8, that 'realised eschatology' Is not yet the order of
the day: A3-u cioiJ1rt. of.7tV L)C( tC&TOtL	 Ot1f.' To whom,
precisely, does the Q(Ut Z) of this phrase refer? To humanity - even
'new age' humanity - the phi abe would certainly be applicable, the more so if
those particular specimens of redeemed humanity addressed by the Epistle were
facing severe hardship and persecution. Oui author clearly has no space In
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his understanding for that kind of triumphalism which is divorced from reality
- a reality which involves testing and suffering for believers, The blessings
and benefits of the new covenant are surely available in the present (cf. e.g.
10:l9ff.) but the Christian i to be aware also that "these last days" have not
yet reached their 'End', their consummation. Until Christ appears, LK.
Jc:Ut	 (9:28) his followers "have need of endurance" (10:3 cf. £ Hi'2. ) and
should regard their suffering as that "training" ( ' .. LJt1S..	 ) appropriate
to God's loved children and used to enable them	 ^tZ"Q t#j £'11c.c -
to	 (12:10 cf. 12:3-11). Even Jesus had to be "made perfect" (i.e.
brought to a fulfilment of his vocatione) Cj LS( &L..'tL) (2:10). His
disciples cannot expect anything less. All things will not be subject to them
until the new age is "fully operational" 1
 until, perhaps, they have been so
thoroughly 'trained' that they are able to share God's holiness and so exercise
their dominion aright. They must be content for a time C
to remain lower than the angels - but their destiny is to be in a relationship
"	 /
of authority over ltd.. lrc(V C 1- , including those heavenly beings whom Philo
had specifically excepted from man's dominion'4.
Ve have argued above, however, that the J&pT1os of the psalm
quotation is seen by our authot not only in terms of new age humanity
generally but also of that humanity fot.ussed in a Representative Person, Jesus.
In what sense could it be true that we do not yet "see" everything in
subjection to the glorified Jesus? The recipients of Hebrews would perhaps
have only to look at their own situation. Jesus was evidently 'not yet' in
control of all things because his enemies still flourished and made their
presence felt. He hd 'not yet' come again in glory to establish his rule.
Indeed, in the light of their triumphamlist expectations, he may have seemed so
ineffective as to undermine the validity of their allegiance to him. How could
a truly exalted Christ apparently exercise so little power? Our author meets
this dangerous state of affairs by drawing attention to the glorious death of
Jesus (so named for the first time in the Epistle) and its implications (2:9
10) —VoV cit	 t(.	 &y7Xo	 ttL)t&.vo)	 ot&V
tO 1r&1ro( -to	 &vtoU Jo	 tLd..t
We do not now,
he argues, perceive the reality of the Lord's fully exercised sovereignty. In
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the mysterious purposes of God, this Is still "not yet". "These last days" in
which we are living (1.2) are a waiting time (9:28) and must be so in some way
for Christ as well as for his followers (cf. Heb. 1:13; 	 ''& ,% __c. -irJ2
ODL) 
-' t I0 ,"henceforth expecting until his enemies are made a stool for his
feet'" 41 . Yet, even with our limited human vision, we 'b already "see" the
incarnate and crucified Jesus, and our seeing needs to be Informed by an
awareness that even here - especially here - shines the "radiance of God's
glory". It is a very "Johannine" understanding. The suffering death of Jesus
rp lrKv to	 is th occasioii of his being "crowned with glory and henour".
His 'coronation' Is not post even turn but simultaneous with -r 	 To &A'.too
• though he himself was perhaps at the time too taken up with "enduring" to be
consciously aware of the truth of this (cf. Heb. 12:2).
F.F.Bruce, however, would reject any Identification between Jesus' death
and his crowning with glory and honour, maintaining that "it is difficult to
fit the Interpretation Into the context of the general argument of this
epistle, In which the glory is consistently presented as the sequel to the
passion'" . He cites only 12:2, which In fact makes references to ?ca(
rather than cSo o&. Indeed, when we examine the use of JO c( in Hebrews
in relation to Christ, we find that its overall context is not exaltation after
death but rather the eternal "Londition" of the Son of God. So at Heb. 1:3, as
we have argued above', ac Q /d.O7d. ts1 points to the
eternally continuous character of the Son's expression of God's glory. It is
always so, all through his Incarnate experience as well as in his heavenly
C	 f
life. In 3:3 we find both cYo c& and -r i.,&i applied to the Son and here
the context is the Son's inherent entitlement to glory and honour because of
who he is. Th ascription at 13.21 ( L j JS&	 S totS LV-S
at. c V '.' V ) is ambiguous but if we take it as referring to Christ, it
underlines ) by an affirmation of It appropriateness, the eternal character of
his glory.
It is In the light of thebe instances that we should see the use of
In 2.9. There Is no doubt that our author gives much attention to the
exaltation of Clix it at God's iight band but this is not described in terms of
his being endowed with glory. It is the "soa" and not the Son who are led
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7	 (
o	 (2:10) - into their destiny as prophesied by the psalmist.
The San a1rady radiates his Father's glory. How then can he be said to have
been "crowned with glory and honour 0 (	 tto-)J&YoV	 note the
perfect participle: this 'coronation' is lasting In its effect)? Surely In the
sense that in Jebus "the suffering of death" both "crown" the revelation of
God's Incarnate glory and wins that victory over the devil and death (cf. 2:14,
15) which reverses the effect of Adorn's fall, thus meriting a victor's crown.
2. -t 4 v o and o- s oi.. v a ) are often used in scripture and
elsewhere' 44 to describe the crowning of a victoz In a contest and here in
Heb. 2:9 the etei nal Son of God and incarnate second Adam wins the ultimate
victory In the battle between life and death. Ye see him wearing his victory
wreath on the Crabs and. we are reminded perhaps of the .UC..iv&1VO S e-tt4 -
mentioned In the Pasbion narratives (Xatt. 27.29, Xk. 15.17; Jn. 19:2,
5)1 
• Kichael Ramsey discerns particularly rich echoes in the Johannine
tradition, with its presentation of the crowned Jesus as	 and
'--'s . "There are those", he says, who "have been irresistably reminded of
the Johannine story of the trial of Jesus before Pilate. 'Behold your king':
'Behold the man', says Pilate as Jesus stands robed In purple and crowned with
thorns"' . At his trial and supremely on the Cross, for the Fourth Evangelist
Jesus expresses representative humanity and humiliated yet paradoxically
triumphant kingship. The author of Hebrews, we might suggest, sees a similar
picture: the new Adam, victorious and crowned In death, opening up the divine
destiny of humanity, the king whobS giory and honour is to be seen in his
suffering. Our author is in no doubt that Jesus' kingship Is the kingship of
the eternal Son of God (cf, 1:8-9). Hib throne is for ever and ever, yet even
so, when he was made lower than the angels, suffering wa Intregral to the
revelation of his kingly glory - for it revealed the essentially self-giving
character of his (and therefore God's) majesty. That character, we learn later
in the Epistle, i also to be seen at the heart of his royal priesthood. If
the Hebrews community was disillusioned because of Christ's apparent lack of
power amd the threat of severe suffering for themselves, then they must
discover again the heart of their faith - they must "see Jesus" and in him see
the true character of God and the nature of their own vocation. That message
would be even more telling If it were delivered in a context where the commun
Ity were met together to Lelebrate the glorified kingship of Christ.
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It is interesting - and possibly theologically significant - that two
different verbs for 'seeing' are used in 2:8-9 (in v. 8, o-Ji'rt)
in v. 9, J	 -roj.At'.'	 ). Vestcott comments, "The change of the
verb,., cannot be without meaning. 	 g.rrcy	 apparently expresses the
particular exercise of the faculty of sight... while cp describes a
continuous exercine f it" 7. Such a distinction applied here would seem to
imply that our attention needs to be particularly focussed on the incarnate
and glorified-through-suffering Jesus, for we cannot yet cojtinuously enjoy
the vision of the totally sovereign Son (and therefore of his redeemed
"brethren). Alford has a rather different understanding, referring to "the
difference between the half-involuntary cp j..& V
	
... the impression
which our eyes receive from things around us, - and the direction and
intention of the contemplating eye... In ,&Aitoj&c.v	 H14• So, seeing
Jesus "crowned with sioxy and honour because of the suffering of death u j
with the eye of faith, whereas noting that all things are not yet in subjection
to him (which Alford takes to mean 'man') Is an observation so obvious as to
require little conscious effort. One problem here Is that u is used
elsewhere In the IT (and even more importantly elsewhere in this Epistle) in
the sense of contemplating or perceiving that which is supernatural, notably
God ci the risen Christ (ci. e.g. Natt. 5:8; 1 Car. 9:1; 1 Pet. 1:8; 1 in. 3:2;
Rev. 22:4).	 At Heb. 11:27, Xoe* is described as enduring -coo
v	 ; at Heb, 12.2, the addressees are urged to be
- - 1r7 o-ov) and at 12;14 they are to pursue that holiness o'-'
o5	 /it'caU. -cu	 (ci. 9:28 where Christ o#& ,ctcLL	 cci-toV
(-n v.Voi ). It would seem that for our author has
much to do with spiritual perception and attention and that its use in 2:8 is
thus to be viewed in th1 context (so Arudt & Gingrich, p.582), though the
element of physical seeing is not to be excluded. Ye do not yet see, either by
spiritual perception or physical sight, all things in subjection to the Son or
redeemed humanity. But we 	 -n otsf ) 001) )	 . Our author's use
of ,\-)rt..\) in the rest of his Epistle is an interesting mixture. At
3:9 it occurs ia quotation from Ps. 95:9 , where It refers to the children of
Israel seeing God's worb.s in the wilderness, at 3:19 its meaning is, in effect,
the understanding that comes from considering the evidence: 	 >rt opv '-c-
o	 1	 V1&7cro/ £L-L\&EZV Jc	 L01tiV
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at 10:25 it is used in the sense of perceptive anticipation of an event in the
future: Xir £. yyLco-.L'I t2i'	 L1'	 and at 1225 It takes
the form of an hortatory command: 	 Lc £.	 tO) >4-
b-G')-c&. At 2:9, then, it would seem probable that our author Is exhorting his
readers to focus the kind of attention on the crucified Jesus (whom like the
exalted Jesus they have not seen with their phytcal eyes) whi..h will bring
deeper awareness of the divine glory shining through suffering. They are
being pointed, in fact, to a new way of seeing which wil]. help them to endure
the trials of the "last days" - a way of seeing which has its focus in the
death of that human Jesus who Is at the same time the ultimate revelation of
the nature and purposes of God. It is a way of seeing which will lead them
into the mystery of Jesus' high priesthood.
Snell, indeed' 4 , sees a very particular element of preparation on the
part of our author In suggesting that the phrase 'glory and honour' in 2.9
might also carry echoes for the writer (and addressees?) of what is said in
Ex. 28:2 about Aaron's High priestly array ((-.( rroc...j O-LS OTo>%Ap
.JL:) -? -r	 o(c)% (.) 001)	 TC&1'J
The author of Hebrews is certainly familiar with Pentateuchal literature
regarding priesthood and indirect allusions would not be contrary to his
style1 50, Koreover, the theological implications of this particular allusion
would undoubtedly be attractive to him: the TMapparel" (Including the 'mitre')
which displays the 'glory and honour' of Jesus the High Priest is made up of
no less than T Tot) v.'.tcl) • One of the purposes of
Aaron's glorious array was the avoidance of death In the presence of God (cf.
Ex. 28:43), Jesus accepted (albeit with "loud cries and tears", 5:7) his
C
vocation to taste death U1T.J) ¶a V tOS - and precisely therein lay his high
priestly glory. Whether or not our author consciously Intended this
comparison, it is surely latent in his text. The work of a creative thinker or
artist always carries with it possibilities beyond those contained in the
creator's conscious mind, for he/she brings to birth not a 'machine', rigidly
delineated in terms of construction and operation 1 but a creation which is (to
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borrow a phrase of our author's) "living and active", encouraging those who
come into contact with it to enter into relationship with it, knowing and
being known. Such a relationship can produce challenge and change as well as
the constant potential for fresh depths of awareness. The NT documents, our
Epistle included, are vei y much this kind of "creation", Of course, this pre-
sents us with the difficulty of discerning what is unfounded fancy and what is
the good fruit of genuine encounter - but it is a difficulty which should be
gratefully embraced by those committed to increasing exploration of the text.
Due important criterion of discernment (which Snell's suggestion seems to
meet) is perhaps that of consistency with the author's overall message and
approach.
It lb In this light that we should consider some further allusions
discerned by L.S. Thornton. He argueslel that there Is an Implicit connection
between Heb. 2:5-18 and Wisdom 18.20-25 (interpreting Num. 16:46-E0). The
Vibdom passage talks of the "blameless" C ) Aaron's intercessory
ministry on behalf of the righteous subject to death, of his victory over "the
Cdestroyer"?( o o<oç ) and of the symbolism of his apparel (In his
"long garment was the whole world and in the four rows of the stones was the
glory of the father graven aiiL thy )fajesty upon the diadem of his head",
18:24). Though the vocabulary is by no means the same, there could be said to
be some association of ideas. As Aaron saved the people and "destroyed the
destroyer", so Jesus ("God saves") was God's agent of salvation who destroyed
him who had the power of death (Heb. 2.9, 10, 14). As Aaron's long robe
represented the whole world, so Jesus acted v17	 1iciVTOS (2:9). As Aaron
wore God's Xajesty "upon the diadem of his head", so Jesus was "crowned with
glory and honour" (2:9). Thus the way was prepared for the explicit
description of Jesus In 2.17 a the high priest who makes expiation for the
sins of the people - and who goes much further than Aaron in identification
and sacrifice.
Bad this particular comparison been at the front of our author's mind, he
would surely have quoted the Wisdom paage. Yet the absociation of ideas
remains and perbapb forms part of that "hidden agenda" which is inherent in
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most creative productions. Further, there is little doubt that the writer knew
<and applied to Christ) other parts of the book of Wisdom (cf. e.g. 7:25, 26)
and if he and. at least the majority of his addressees were Rellenistic Jews
then the likelihood of an assumed and influential awareness of the document
becomes so much the greater.
Thornton is perhaps on firmer ground when in discubsing the "curious
sequence" of 2:9 (1 e. death-glory-deaft) he finds a clue in the fusion of two
images of great power - Adam and the Servant. So, he suggests, "the death
sentence upon Adam with its entail of suffering for all mankind finds its
remedy in the glory of the Servant; and this is then manifested in and
through the Servant's surrender to a death for all'e2. The "curious sequence"
has certainly occasioned a good deal of comment by scholars. Thy should so
careful a writer as our author express hinseif in such an apparently confusing
way? Rescuing him from the charge of carelessnesb can involve us in a variety
of permutations. Ye could argue, for example, that the first two clauses go
together: (having been made a little lower than the angels... because of the
suffering of death), thus making death the purpose of the incarnation, clause
three (crowned with glory and honour) marking the consequence of passion and
clause four (so that by the grace of God he might taste death for everyone)
"gathering up the full object and purpose of the experience which has just been
predicated of Jesus" '. Alternatively, "because of the suffering of death
with glory and. honour crowned" could be seen as one clause, thus defining the
cause of Jesus' subsequent glorification' . This still leaves the final clause
as problematical, unless it be taken as summing up the whole verse. Spicq
contends that it does in fact follow fittingly after the mention of Jesus'
"coronation", for the "crowning of Christ... attests the success of redemption.
In other words, the saving efficacy of the death of Jesus was consummated,
consecrated, and in a sense ratified by his glorification. The latter is an
integral part of redemption and permits Christ in his state of glory to apply
the effects of salvation to men"'. Yet this does not seem to fit easily with
a purpose clause ( 1vI.) S - - r 1: oI1.&L c(VtOL) ) which can surely
only apply to the incarnate Jesus.
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Some see Jesus' crowning with glory and honour as being a reference to
the Transfiguration, after which lie set his face to go to Jerusalem (cf. Lk.
9:51). A.E. Garvie argues that our author had this in mind at 2:9 and that the
purpose of this "foretaste of heaven" was to prepare Jesus for the 'exodus' he
had. to accomplish .UTtf 1TJCO '. 2 Pet. 1:17 provides us with some
encouragement to think along these lines, as in a apparent reference to the
Transfiguration the author use the phrase 	 /c({% 1r(p	 OL)
v.(L J4k %
 . It Is an attractive possibility but, as so much atten-
tion is focussed on the event of the death of Christ in 2:9-10 (indeed In 2:9-
18) it is perhaps more likely that the 'crowning' should be taken as being in
much closer proximity to the death. Further, the Transfiguration is closely
associated with the title 'Son' which at this point our author has laid aside
in favour of 'Jebus', a name he clearly associates with human sufferIng17.
P.E. Hughes regards the sense Intended by the author as "Ye see Jesus,
who for a little while was made lower than the angels, so that by the grace of
God he might taste death for everyone, because of the suffering of death
crowned with glory and honour"' . The 'vision' referred to Is thus essen-
tially that of the exalted Jesus. The reason for the 'confusing' order, says
Hughes, is our author's use of "the literary arrangement of ideas known as
chiasmus, in which on the one hand the two outer clauses or concepts and on
the other the two Inner ones belong together In sense"" . So, dia-
grammatiLally,
where A = having been made a little lower than the angels
so that by the grace of God he might taste death
for everyone
B — bet..ause of the suffering of death
with glory and honour having been crowned
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Such inverted parallelisms may well be the key to our author's meaning
here but that does not necessarily imply that his meaning is focussed on
seeing Christ in glory. The two clauses of B might after all be simultaneous
rather than consequential (so making all four clauses relate to the same
essential point, i.e. the death of Jesus) in which case Thornton's postulation
of the influence of a combined Adam/Servant image might repay further consi-
derat ion.
The Isaianic Servant had a divinely bestowed glory (cf. Is. 52:13 LXX)
which was not recognized by men or 	 &Trc ,JLJ) o(.v&fL.1 iT C	 • ( Is
52:14). From this perspective, his visible form ( 2LJ05	 , v. 14) was
without glory (JoI-LL v. 14), indeed was &ct.J.&D	 dL
Tr,(76- rotç ot)St) 9(V JTi'iJ(53:3) and therefore the Servant (1i.L )
was dishonoured ( c) t..ô-&1 , 53:3). Yet he was viewed in a rather differ-
ent light by God, being God's agent of salvation through bearing the sins of
many. This is surely at least reminiscent of the one whom God crowned
0ta -c f& 	 because of tie suffering of death c1r. xr
	
&.o3 i:riTi:p
ci.rro / wO-1-t ,(L &VoltoU (Heb. 2.9). Such redemptive glory and honour
is certainly not easy to discern from a human point of view. It does indeed
require a new way of 'seeing' and one that involve a deeper understanding of
the character of God. In tasting death for everyone, Jesus was fulfilling the
vocation and expressing the glory of the prophesied Servant.. Xore than that,
he was not only GOd'b -w t. ç
	
but, in a very special sense, God's
	
0 1 O
and as such he revealed the radiance of God's glory (cf. 1:3).
Interestingly, there is another possible allusion to Jesus as the Servant
a few verses on from 2:9, and it bears the same message. At 2:16 we read that
rr°	
vXmL	 and we are then told of
his total identification with his brethren and his ability to bring them help
( d y 	 L - - -	 c17&7 o-.& 1..	 ). This points us, perhaps,
to the 'Servant Song' in Is. 41 :8ff., where God addresses his servant as o-fl 4ai.
— - O * ,	 air '.Zw:4,pt	 (41:8, 9), urging his
-it (
	
not to fear and to remember his presence and his help, un7 cIOf3o /4 ttA o)
y? 
j&c.	 toA91e,d... 0oL	 (41:10). Heb. 2:16-18 could be seen at least in
part as describing the ullest expression of the Isalanic prophecy. In Jesus
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C,
his , God has come to be with his people, identifying with their needy
conditIon (2:17), delivering them from fear of the ultimate enemy (2:15) and
offering them the kind of help which will exactly meet their situation (2:18).
He takes hold of ( £'tL>._t.4.L ) his people to bring them aid'2
and this does indeed involve incarnation. This latter sense given to the verb
by a number of early Fathers (e.g. Chrysostom cI. others in more recent
times') is surely (In view of the whole context of 2:14-18) to be included
in any broader understanding of the woid. God's characteristic helping of Ms
people (an ongoing reality) is expressed in particular events, like the Exodus,
referred to in Jer. 31 and quoted at Heb. 8:9 ( st? )ALpOL LIIL	 0'.€.t1U
-r$ çtLp O	 	 7ilyc..i..V t')toi)ç v. y	 Hytvzoz)) and,	 A
supremely, in that incarnation wbch is the focus of our author's attention
throughout most of Heb. 2. Here God helps his people by becoming one of them.
The fact that Jesus has taken over as 'subject' fi am the God of Is. 41 :8ff. (it
is Jesus who takes hold of, who delivers from fear, who helps) and the
Chr1'tolagy Implied by the Epistle's opening statement point to the conclusion
that God himself fulfils in Jesus the vocation of the Servant, and the
consequences of that are Indeed eternally present (cf. the present tense of
both 21L/kfr .( VvcaL L .uc& c.I'V,L-c,(L - -- -
2:16 & 18).
It may be helpful at this point to recall that there is an almost certain
C
representation of Jesus as the Suffering Seervant figure at Heb. 9:23: a
Llh&	 poOtU	 2L.S % to 1To	 iV
(cf. Is, 53:12.). The allusion comes in such a way (almost Incidental) as to
suggest an assumed familiarity with this understanding of Christ.
If God In Jesus fulfils the vocation of the Servant does he also accord-
trig to 1eb. 2:9 recapitulate and redeem in his Son the experience and destiny
of AdamV 4 The total context of 2:5-18 would seem to encourage us to con-
sider this as a possibility. 'We have argued abov& 6 that our author uses the
Fe. 8 quotation to point to the true vocation of humanity as summed up in the
Representative Jesus, the new Adam. The rest of chapter 2 hIghlights the
cause, character and consequences of the representative's human experience.
Its cause was God's desli e to bring "many sans to glory", to make possible the
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"salvation" of that humanity which he had both created, and created for himself
(2:10). Its character was total identification (2:11, 14, 17, 18). One who was
out of the depths of God's eternal Being became "brother" to finite and created
human beings, sharing their suffering and temptation (2:10, 18). The results
of this were radical (2:18). By his trustful obedience (2.12, 13), the human
Jesus broke the power of the devil, sin and death (2.14, 15, 1?), thus
liberating mankind (those at least who would accept and follow the way of
escape) from the consequences of Adam's primal failure. This 'new Adam voc-
C.
ation' surely holds true whether or not we interpret the tv 0	 of 2:11. as
referring to the first Adam' E6• Nonetheless, the latter understanding (which
would parallel the clear meaning of e.voç in Acts 17:26) would reinforce
that 'solidarity' of Jesus with his "brethren" (cf. 2:14) which our author seeks
so urgently to communicate.
In this context, 2:9 could be seen as, in effect, a summary statement of
the second Adam's purpose and achievement. He is referred to here for the
first time as 'Jesus' - and it is no accident that our author chooses this
moment to begin using a name which evidently means much to him (and perhaps
to his conununity' 6'), speaking deeply (to him at least) of the real human
experience of God's Sou. He uses the unqualified name 8 times (2:9; 3:1; 6:20;
7:22; 10:19; 12:2; 12:24; 13:12), usually in an emphatic position at the
beginning or end of a phrase, and it invariably points to the crucial
significance of the human suffering and death of Jesus. Such emphasis would
be given added point if (as we have argued above in chapter 31 ) the Hebrews
community had been giving unbalanced attention to the confession, 'Jesus is
Lord'.	 At 2:9, it Is the human Jesus (f,p.,çU ti.. mc	 ycu	 tt
o	 ) who Is the true focus for what is prophesied of mankind In Ps. 8.
This human Jesus experiences the penalty of the first Adam's sin (
9	 C0 a &'(v £ a U	 ) but, for those with eyes to see, it Is an
experience of glory not shame, for Jesus enters Into it i.rvr irc rt ° He
not only identifies with the human condition, he cuts a way through the
consequences of its failure and opens up the possibility of the fulfilment of
Adam's original destiny and dominion , as set out in Ps. 8. The new Adam thus
draws the sting of old Adam's fall - but it is only by taking the sting into
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himself. He is indeed "crowned with glory and honour TM - but he is so crowned
in "the suffering of death". AL the moment of death, he is king of cre,tion.
The concentrated materi4l of 2:9, then, opens up a wealth of possibili-
ties, many of which are at least consistent with our author's overaji message,
and, indeed, can be seen as helping to prepare the ground for his presentation
of Jesus as great High Priest. This is true particularly of the allusive
images of Adam, Suffering Servant and King. Ye suggested above in chapter
3' that, although these could be seen as key concepts in our author's
thinking and message, they were not in fact the original spring-board for his
perception of the priestly character of Jesus. Rather, he saw them as feeding
into this pex ception, gained through worship — as it were, filling out and
enriching the picture. He realised, too, perhaps, that they might be of
considerable value in openthg the eyes of the community to his new way of
seeing Jesus. All these understandings of the significance of Christ were
likely to be familiar to his addressees (they would 'catch' the allusions) and
all three were inherently 'representative' in character: Adam representing and
incorporating fallen buminity, the Servaut representing and redeeming Cod's
sinful people, the King representing and expressing the character of God's
chosen people. So Jesus, in combining in himself the vocations of these three
powerful figures of Jewish tradition, and fulfilling God's highest purposes for
them, became par excellence the Representative, not only of God's chosen people
but also of the whole of mankind. As second Adam, suffering servant and King,
he tastes death t.7 1T'VtO . It remains for our author to show bow
this coinprehensively repi esentative vocation of Jesus can be expressed in
terms of another representative figure of great significance - the High Priest.
By the time Jesus is described as such in 2:17, the writer has already dropped
some broad hints as well as using allusive imagery. At 1:3 he has described
the Son's earthly ministry by the 'priestly' phrase t.ts'.&f5 Lbfit? t4.J kñl)tU.)1
'"°. At 2:11 he refers to Jesus as c
a term which points strongly to saLerdotal a.tivity; and we have seen that the
figure of Aaron may be lurking behind the 'major' imagery of 2:9"'.
Yet his community has ultimately to be led to the conviction that 'a
greater than Aaron Is here' and for this, too, his opening two chapters lay the
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groundwork. The high priestly vocation of Jesus breaks 'rules' and the
boundaries of Jewish tradition, He is from the 'wrong' tribe (of. 7:14) and yet
he can perfectly represent the whole of mankind before God, not only as king
of David's line but as king ot ireation (of, 1.1-3, 8, 13; 2:7-9), not only as
representative of the house of Israel but as the 'new Adam' summary of the
true character of divinely created. humanity (of. 2:5-9), not only as the
afferor of sacrifice but as God's true Servant who redemptively offers himself
(cf. 9:28). Such would be cause enough for wonderment and commitment to
discipleship, but according to our author there is more - much more. The one
who can perfectly represent mankind can also perfectly represent God. For the
servant is also the Son, and Son in a far more specialised sense than Adam or
the K:ing (cf. chap. 1). This fully representative High Priest expresses the
nature and activi 'ty of God himself (1:1-3). Jesus the Son expresses that
priesthood which is at the heart of God.
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Hebrews 1 and 2: an exploration of their message
(3) Hebrews 2:9-18
8.1 29 (cont'd)
If such indeed be our Author's message, then he is unlikely to have
1
written that Jesus tasted death xr L. (2:9) • This reading is
found in I 424c 1739 Or" Hue Theod'°, cod apud Hier, Ambr. As P.R. Bruce
puts it, the variant 'is so obviously lectia ardua as to call for consider-
ation". Though the XSS evidence is not strong ( ) k(> (-t L ' is found as
early as p*), many of the early Fathers (notably 	 and Theodore of
Mopsuestia, though not Chrysostom) worked with ? LJ f'S as the preferred
and 'normal' reading. So Origen writes: 'In some copies of the epistle to the
Hebrews this passag. runs: 'for by the grace of God'. Veil, if 'without God he
tasted death for everyone', he did not die snpiy for human beings but for the
rest of rational creatures as well; and if 'by the grace of God he tasted death
for everyone', be died for all except for God ( x P
Taking	 p '.. 	 as excepting God from the purpose and effects of
Jesus' atoning death is a common interpretation amongst those who see
as the original reading (cf. e.g. Bengel3, Ewald, Ebrards) and those who see
it as a secondary gloss (cf. e.g., Tiechendorf, Tasker7, P.?. Brucea). Paul's
words n 1. Car. 15:27 are felt to provide an explanatory parallel. Commenting
on Ps. 8:6, Paul argues 'But when it says 'All things are put in subjection
under him', it is plain that he is excepted who put all things under him'
(,.	 (,	 .-.t	 (P	 ..( c'M ) or. zv..toç -ru j-iot	 t.lvO. Thus the author of Hebrews,
C
or a later scribe', wished 'to exclude God from the inclusiveness implied in
1to5 10. Such an interpretation would certainly make some sense - and
would fit the way our author generally uses	 S	 elsewhere in his
Epistle (i.e. as a word signifying exclusion11 ). However, the authenticity of
this reading still has to be set against the distinct paucity
of good XSS evidence, suggesting, perhaps, that a 'later gloss theory' is far
more likely, despite the more difficult reading criterion' (which is certainly
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not infallible!).	 Further, as Delitzsch points outl 2, jf	 ..af L ç
	
t o
was meant to except God front the atonement, we would have expected to en-
counter the phrase after 'ti-n , not before. For some commentators,
moreover, "it is scarcely conceivable that anyone would have imagined that 'for
everyone' without such an explanation might have included God"1 3
Other interpreters take a rather different line, arguing that xrs
implies that the divine nature of Jesus did not die (cf., e.g., Fulgentiu& ,
Vigilius 1 , Anastasius Abbas1 6)• Quite apart from the fact that such a notion
is to be found nowhere else in the Epistle (and arguably, indeed, flies in the
face of our author's christology' 7), one would have expected it to have been
expressed in rather less awkward Greek. Our author is generally very careful
about his language and would surely have used a clearer phrase such as
,.	 £\
X'-'rs -t1 c 	 7-ci-roç.
There is also a line of interpretation which associates rp&
with a particular theology of atonement 1 . So A. Snell, in opting for the
authenticity of , argues that Nit fits the view that this Epistle
takes of the Passion"' , i.e. that Jesus had to deal with sin "by himseLf"
.,	 C
(Snell accepts Jc. to ')t ô in 1:3), he had to be separated_ from God to
save God's holiness and satisfy his wrath. In support, Snell cites not only
1:3 but 5:7ff; 12:2 and 13:12. At none of these points, however, is it argued
C
by our author that Jesus was separated from God. Even if we accept ci c
at 1:3 (and there is reason enough to question its authenticity20) it would
still have to be placed in the total context of the Epistle's opening sentence,
which emphatically proclaims that ontological relationship between God and his
Son which is continuously true21 . Thus his cleansing of sin was done through
that "self" which expresses the radiance of God ! glory. 57ff. tells us much
about the relationship between Father and Son during "the days of his flesh"
but nothing about a severance in that relationship. The clear implication of
v. 7 is that God saved Jesus & -o(V to)v However, precisely, we understand
that phrase22, it surely means that God was in some way involved in the death
of his Son and that, at the very least, contact was maintained. It is diff 1-
cult to see how 12:2 can support Snell's thesis. It points us to the extreme
suffering and significance of Jesus' death but there is no hint that this
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includes the absence of God. So it is also with 13:12. This verse talks of
Jesus suffering "outside the gate" so that he might sanctify the peopi c) .
Co c.c$ L01.)	 oLtoç. Our author did not, however, describe the isolation of
Jesus and the shedding of "his own blood" in order to tell us of the
withdrawal of God. The comparison and contrast is with animal sacrifices and
the Jewish high priesthood. The message drawn is that the followers of Jesus
should be prepared to accept such exclusion from the Jewish community and to
bear "his reproach".
It is, in fact, extremely difficult to find any point in Hebrews at which
Jesus is even Implied to have died "separated from God" (as Nontef lore
translates , lJfL o-) 23)• It will tot do, either, to adduce in
support of such an interpretation Jesus' cry of dereliction on the Cross,
recorded at Xatt. 27:48 and Nark 15:34 (so Snell24 , Xontefiore, Elliott26).
That cry does not in any case have to be seen in terms of actual separation27
and there is certainly no evidence that it has exerted any direct influence on
our Epistle (at 5:7 Jesus cries out to God to save him from death, a prayer
more reminiscent of Gethsemane than Calvary). Our author does quote from Ps.
22 (v.22) at 2:12, but there is no indication of Elliott's suggestion that he
would have had the first verse of the psalm in mind when he wrote 2:9. One
could equally well posit extended influence to other OT passages referred to in
chap. 2. Neither does our author's use of A c...	 elsewhere lend support to
the separation theory (again, pace Snell and Rontef lore). It is true that
X zipt t occurs with some frequency in Hebrews (13 timen all) but in no case
is it linked with the absence of God from Jesus at the point of his death.
V. may say, then, that there seems to be no compelling reason why /\'3fS
to ) should be read as original at 2:9. The only interpretation of this
phrase which can be seen as consistent with our author's theology is that
which takes it as an exception clause. Ye must ask, therefore, whether the
reading ),( a(O t Cø a-.' , much more strongly attested in the XSS
evidence, links in more powerfully to the writer's argument. Jontef lore
clearly thinks not. According to him2 ,	 "is a bald phrase,
not particularly suited to the context and uncharacteristic of our author.' Yet
the word	 p	 is certainly not uncharacteristic of our author. He uses
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it on 7 other occasions (4:16 {twice); 10:29; 12:15; 12:28; 13:9; 13:25), Of
these, 12:15 refers explicitly to the "grace of God" (-1O'$
t'S	 °	 7S	 '°	 ); 4:16 (lTfoo	 -- tc
t,c -toj	 &ec ypLv pJ,pLc1 ) and 10:29 (to nvtip a( t S )1#.fLO
wvJoL.&-Lç) by implication associate )ç#f	 very closely with God; and
13:9 (I'i>soV yip ?(petL 	 -c7V	 ) is in the Con-
text of trusting God's help as expressed in Jesus (vv. 5-8) rather than being
beguiled by "diverse and strange teachings". 12:28 ( )ç4J&)	 ps cit.. '4's
>o(tJ) L)f-t J E.UoLrLfrt.) 5 T	 ) may well have a stronger sense
than merely being "grateful" (RSV) 29 and 13:25 ' x-rs rL'ts' ip u )
is surely not unconnected with the God extolled in 13:20, 21, who can raise
from the dead and work in his people that which is well-pleasing in his sight.
"Grace" in our Epistle, then, seems to have a great deal to do with the
character and activity of God - with his power to help (4:18; 12:15; 12:28;
13:9; 13:25) and his holy response to the rejection of that help (10:29). And
it is clear that, in our author's belief, this help is closely related to Jesus
and his suffering and death (see esp. 4:16 cf. vv. 14-15; 10:29 cf. -t'a .tt
1 1t VQ.t$€. ; 13:9 cf. vv. 8-12; 13:25 cf. vv. 20, 21). Thus it could be seen
as "fitting" that in 2:9 Jesus should be said to have tasted death for everyone
"by the grace of God". It underlines our author's conviction that the God who
-S
saves has spoken and acted - . Ye recall that the Epistle's
opening two chapters (as indeed the document as a whole) are thoroughly
theocentric30. God not only initiates the incarnation. Throughout the human
experience of Jesus, it remains true that God is expressing himself in his Son.
In the absence of any hint to the contrary anywhere in the Epistle, we must
assume that this is also true - supremely true - of the death of the San, by
which God's power (and motivation) to save are both demonstrated and realised.
The God of this Epistle is the one who is consistently the "helper" of his
people, the one who never fails or forsakes (cf. 135, C) - and this is surely
(-'I
shown forth in his identification qj ij'	 with their human experience
of death. Indeed, our author might well have endorsed Frances Young's
contention that "atonement is no more and no less than the presence of God in
the midst of all that denies him", death being the prime candidate. As Bpicq
comments on 2:9, "Ainsi se manifeste fortement le théocetrisme théologique de
l'Epitre"2.
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What is also manifest from 2:9 is the comprehensive yet individualised
significance of the death of Jesus. He tasted death (and this, pace
Chryaostoni, Aquinas, Luther et al., means that he experienced it fu11r)
iru j'	 -t	 I. Are we to understand ,1&v To	 as masculine or neuter
genitive singular? If neuter, then it might "stand for the collectivity of the
redeemed who in faith have come to Christ"34 , the use of the neuter singular
in Jn. 6:37-40 being adduced in support. We might question, however, whether
at this point our author had only believers in mind. If he is presenting Jesus
as a second Adam figure, then his understanding is likely to be more universal
- more akin perhaps to Paul's meaning at 1 Cor. 15:22 (o-1Tcp yac
1fp vc o-1oue,- -- -v rQ XpLo-tI -tro\i-r-c ç)OlOL9°S0
Jesus fulfils the destiny of every human person - and in a dual sense. He
shares the 'destiny' entailed in mankind's fallen condition, i.e. death - yet the
manner of his death is such that it overcomes the devil's power (2:14 15), 80
releasing humanity from the 'fear of death' amd making possible the realisation
of God's glorious destiny for mankind (2:10). In dying, Jesus entered into a
universal human experience but through death he also did Non behalf of every
human person' what no other human being could do - he broke the stranglehold
of sin and. the devil, the entail of Adam's failure. Now everyone can enter
into the benefits he has won, though our author is clearly well aware that not
everyone will choose to do so. But the 'many sons' of God (2:10), the
'brethren" of Jesus (2:11, 12, 17), the 'children" of God (2:13), the 'seed of
Abraham"35 , "the people" (2:17) consist, potentially at least, of the whole of
humanity, for they have been "taken hold of" by the definitive expression of
r	 ç
him c)i oV	 Wc.Vt#(	 OL oU C0' lrolvt,(	 (2:10). This God is compre-
hensive in his creative activity - and in his purposes for his creation. In-
deed, many of the 15 usages of -i	 in chapters 1 and 2 underline the divine
inclusiveness (cf. 1:2, 3, 6; 2:8 {three times}, 9, 19, 11, 17).
$uch an emphasis renders immediately attractive the view of some of the
(
early Fathers (e.g. Theodoret and Ecumerius) that
	
T ovtoç points to
the cosmic significance of Jesus' death. He died on behalf of everything that
God has made, thus opening the way to that "glorious liberty" spoken of in
Roni. 8:l9ff. in relation to a creation in bondage to decay. We have already
argued that our author is concerned with the reality of comprehensive new
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creation ( A; o.co.IJ.&vi1 ) - yet here in 2:9, his words perhaps have a more
personal focus. Certainly in vv. 10-18 it is Jesus' relationship with humanity
that is uppermost, and it is human beings whom he primarily delivers from
bondage (2:15). Further, when our author talks of the totality of creation he
invariably uses the plural of	 (of. e.g. 1:2, 3, 11; 2:8, 10). At 2:9 he
is most concerned to communicate the universality of the scope of Christ's
death in terms of humankind - and within that, to stress that Jesus died on
behalf of every person as their Representative.
6.2 2:10
This is endorsed in v. 10 by a statement of "fittingness" in the context
, .	 .-	 Iof the character of God3G, the God ck o) C& 'i-C'( V-(L c5 iL. ou t&
Interestingly, our author has already referred to the Son as the one	 o-2
oL10-cV zoj #..t3v (12). Ye are being pointed again to the essential
relatedness between God and the one through whom he expresses his creative
activity. And it is through this one who became the incarnate expression of
himself that he redeems his human children. Having absorbed what was claimed
in chapter 1, we are intended to be in no doubt that when we "see Jesus", we
see God in action - a God for whom creating and redeeming are thoroughly
"fitting"37. Because of who he is, he is directly involved in both activities.
It was fitting, too, that this God should make the jD)( 17 cc of
humanity's salvation perfect through sufferings. Yhy should this be so?
Remembering our author's "high Christolog, are we to conclude that (to use
modern terminology) there is 'sado-masochism' within Gad? Or is the reference
here to the meting out of the necessary punishment for sin by a just God
before he can redeem? theological investigation of tile phraseology of v. 10,
seen in the context of the surrounding verses (and the Epistle as a whole)
suggests that a rather different interpretation is called for.
It is clear, firstly, that the purposes and motivation of God's "treatment"
I
of the	 y oç	 . was actively positive, i.e. the bringing of many sons
into glory. Ye have suggested above 3 that ro^\oiç is to be seen (at least
potentially) in universal terms as indicating the whole of humanity. God,
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then, regards human beings as his "children 0 (cf. 2:13, 14), an idea which may
well link up with the Genesis traditions concerning Adam 3 and male and female
made in God's image. There was a special and close relationship from the
beginning and the influence of this claim in the Genesis creation narratives is
surely not far beneath the surface of Hebrews 2 (it is inherent anyway in
Ps. 8).
God's "sans" were made for "glory" (cf. 2:7). Artur Veiser's comment on
Ps. 8:5 perhaps helps us to understand something of this in terms of the
message of Hebrews: "the king of the universe has even gone so far as to
install man as the king of the earth and to 'crown' him with the regalia of
'majesty and glory' which really are the attributes of God's own presence°
(not author's italics]. The glory intended for God's eons is no less than
their sharing in the life and 'vocation' of God himself. They were indeed made
to be "gods" and "sons of the lost High" (Ps. 82:6 cf. Sn. 10:34-36). Yet
because of sin they had to "die like men" (Ps. 82:7). Their destiny could not
be fully realised. Our author sees God as acting to remedy this situation -
and doing so in a way that befitted his nature.
As T.E. Pretheim has made clear", it was a significant feature of the
character of the Jewish God to identify and suffer with his people in bringing
them his saving help. Pretheim writes, "It can reasonably be claimed that the
idea of a God who suffered with his people had its roots in the Exodus and in
the subsequent reflections on the significance of that event". He points to
the ' inportance of a passage like Ex. 3:7-8, where the Lord says to loses, "I
have surely seen the affliction of my people that is in Egypt and I have heard
their cry... for I know their affliction. And I have come down to deliver them
out of the hands of the Egyptians and to bring them into (L.qc o-.&y. yctV
) a goad and wide land". It is this kind of God, testified to throughout
the OT'3, that the author of Hebrews surely has in mind - the God who feels
his people's affliction and responds by bringing them deliverance. What he
does to redeem the whole of humanity from the bandage of sin and death to
bring them into glory ( t'-5 oi cv o7 #'..7 1 ) is thus 'in character',
yet, as Hebrews also makes clear, it is unprecedented in scope and operation
For, in his Son, God, has not just "come down" in theophany to appoint and.
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inspire a rescue leader for a particular portion of humanity, be has himself
taken on "bloo(i and flesh" (2:14) and tasted to the full his children's (i.e.
humanity's) predicament (2:14-18). The (f),)y7 7 o s who is the instrument of
God's salvation is a far greater than Noses or Joshua (cf. chaps. 3 & 4), he is
the enfleshed expression of God's very being. The "promised land" into which
God leads his people is far greater than an earthly Canaan (pace Buchanan44);
it is no less than that new creation in which humanity's divine vocation to
"glory" will be fully realised. It is in the light of these convictions that we
should understand the 'perfecting through sufferings' of the c1&()ç ' l O
The 'sufferings' had to be experienced because they were inherent in the human
condition yet they were endured to the end in complete obedience to the will
of God (cf. 10:7, 9). The new Adam, the eternal Son become human son, though
sorely tempted (2:18; 4:15), yet remained steadfast (4:15), thus fulfilling God's
best purposes for humanity. It was in this that the 1 7 °S was
made perfect, a fully mature human being. As L.S. Thornton puts it: The
sinless Son of God, in becoming man, accepted all the conditions which belong
to our nature in respect of moral and spiritual development... The spirit of
obedient sonship was always His. Yet He submitted Himself to the discipline
of learnng in His own soul all that such obedience means if followed out to
the end in such a world as this".
D. Peterson would take issue with such an interpretation. En arguing
against Yestcott and Vanhoye (who take a similar line to Thornton), Peterson
asserts that "to give primary emphasis to the perfecting of Christ as maa
rather than as say jour, is to obscure the real focus of our writer in favour of
a subsidiary theme... the primary sense of Christ's perfecting is his
vocational qualification rather than his moral perfection. Yet Peterson
himself has already stressed the i.portance for the author of Hebrews of
Christ as the "triumphant Nan" and "Head of redeemed hwianitr'7. Could it not
after all be said that both understandings are meshed together in our author's
phraseology? For to "qualify" as saviour, Jesus (according to Hebrews) "had to
be made like his brethren in every respect" (e.H etv	 -ro
<J 4' o
	
	
ow&jva.	 2:17) and yet resist the enslaving power of sin (4:15) • In
this divine enterprise, soteriology and anthropology had to be wedded together
to bear the fruit of new creation.
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The precise meaning of oO (it is also a matter that has excited
scholarly debate. The word (which can be understood in a number of different
ways) occurs only four timesin the NT and two of those instances are to be
found in Hebrews (2:10; 12:2). The other two both appear in Acts (3:15; 5:31).
At Acts 3:15 the context would seem to require the sense of 'author', 'source'
or 'originator': C0V Jc.	 v1'IoV tiji	 3P	 fttLLII.tt o") 0 cs
£C	 J. The Jews, proclaims Peter, have killed the author of life, but God
has raised him from the dead. It is a telling juxtaposition. At Acts 5:31,
the meaning of	 seems to have a rather different emphasis.
Here attention is focussed on the risen and exalted Christ at God's right hand:
tortoV c	 3po -
	
o-v -
	
CLL& &3
V.R.G. Loader notes the apparent allusion here to Ps. 110:1, this, and the
/
association of	 and o--c	 , pointing him to Hebrews
and to 2:10 in particular. "It is not impossible", he argues, "that both Luke
and Hebrews are familiar with a tradition linking an allusion to Ps. cx.1 with
the designation	 and 0	 "4g. Certainly Acts 5:31
would seem to point us towards other possible translations of 	
I Y°
notably 'ruler', or even 'prince'. G. Johnston, indeed, argues that in all the
NT references . J) )'1 7 °S	 is ... to be translated PRINCE. It represents
one of the strands in the primitive Christology that saw Jesus as the fulf ii-
meat of the Davidic hope". In support, he claims that in the LXX ,
 .&p 	 y c
"almost always denotes leadership and the 
p x 
V of rule"'9 and
that this would have been the formative influence on its usage by "the
Hellenistic congregations among whom both Acts and Hebrews must have
circula' ed at first"°. Certainly many (around 50%?) of the LXX examples seem
to refer to tribal rulers ("heads of the fathers' houses") 51 but even so, it is
difficult to link any of these references very specifically to the "Davidic
hope". Xoreover, a considerable number of the remaining examples have to do
with leadership which is not specifically associated with princely rule, often
having the character of military leadership 52 . On a couple of occasions it
has the sense of originator or source (cf. Jer. 3:4 - of God; Kic. 1:13), the
kind of meaning which Johnston himself identifies as being prevalent in the
secular Heflenistic world of the first century AD - a world which presumably
also encroached on those Hellenistic congregations addressed by Acts and
Hebrews.
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In the case of our Epistle, we suggest that the writer used the word
'inclusively', an approach that would befit his conviction of the comprehensive
significance of Christ. So at 2:10, the	 74	 is both originator and
leader	 p	 . The connotation of leadership is certainly there.
As Vestcott points out, the use of
	
t e1 suggests that the
	
*	 is
closely Involved in the process of leading into glory. He shows the way and
clears the way into that p LoL which is the full realisation of
humanity's destiny of glory, when they will share the life and dominion of God.
It is perhaps significant, too, that in the great majority of Pentateuchal
instances of the verb the reference is to God's bringing of the
Israelites into the Promised Land 54. In his greater act of deliverance (bring-
ing many Sons into glory), God is far more closely identified with his human
agent than during the Exodus. In his Son, the direct expression of himself, he
was able to act more effectively than through loses (cf. chap. 3) • In Jesus,
he was able to do what the former Jesus (Joshua) could not do, that is, make
it possible for his people (made up of all who would follow) to enter into his
full and final rest (cf. 4:1-11). Such Ltd- T.( i) b	 ' marks the
culmination and consequence of God's new creation. It is virtually synonymous
with the .L. and o- .rc i p L.( of chapter 2, furnishing a powerful 'link
word' whereby our author can weave together familiar associations with the
entry into Canaan and the consummation of God's work of creation (cf. a
similar integration of Exodus and creation themes in the Isalanic tradition5).
f is surely another such 'link word'. As we have seen, it cer-
tainly evokes a picture of courageous leadership. Taken with 2:14, it may also
evoke the picture of a military champion ('captain', 'hero') 7 engaging with the
enemy in the front-line. Given our author's repeated assertion that Christ has
sat down at the right hand of God (cf. e.g. 1:3, 13; 8:1; 10:12; 12:2), his use
s may indeed have some association with the notion of
messianic, princely rule (cf. Johnston's thesis above), though we must remember
that this prince was crowned with glory and honour because of the suffering
of death. The character of his 'rule' thus needs to be radically re-
interpreted. If linked with 'the Davidic hope', it cannot be 'straightforwardly'
triumphalist.
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Vhatever concept of leadership we discern at 2:10, it is linked directly
with the action of God. It is God who leads many eons into glory and it is
God who expresses his leadership in the 
')cti / O who bears the very stamp
of his nature. This	 was also the divine agent of the first creation
(1:2), the one declared in 1:10 to have founded the earth t.tt
He is also the one who "having been made perfect became the source of eternal
salvation" ('t >. cti	 vt-to - - ..d' o	 4(LØ V :oV5:9). Such an
understanding of his significance is surely to be discerned in his description
as perfected ,( 7 of the salvation of many sons. As in chapters 3
and 4, so at 2:10 ideas of creation/new creation interweave with notions of
leadership and deliverance to produce a telling picture of the saving activity
of God in relation to his human children.
Ye recall that the whole verse is set in the context of the character of
s	 r	 ''	 ...	 IGod as Creator - that God	 o') c'- IWVto(. &.c	 d. 0,) oL 1TdV t	 who
expressed his creativity
	
-i'	 (1:2). This is also the God who brings
the firstborn into the world Ct .yoy tot'	 -zp'
o c. v- olJ1fA.t V	 1:8) • In discussing this phrase, we suggested that
oeoj&t	 should be understood as the world of God's new creation (cf. 2:5)
I	
'	 .and that	 may well here have connotations of bringing to
birth. The Tj (ico co is to be seen as head of the new creation, both
in chronological order and in pre-eminence, and is in this sense the firstborn
of many brethren (cf. Ron. 8:29). Heb. 2:10 arguably has similar associations.
In bringmany eons to birth into the new age (wo.^.o .uLo1cj	 cfcci iycta.)
God expresses his travail through the sufferings (J2
of that o	 ç	 who is	 '9'S	 OCo1OS O&)tO))
(1:3). They suffer together because they are together, jointly engaged in that
enterprise of creation which delivers God's children into the adventure of a
new life once for all (cf. the aorist °& yo( yoV o( • These children must,
however, grow to a new maturity, as 4:l2ff. indicates). The image of a
'travailing' God occurs a number of times in the OT scriptures°. Commenting
on one such (Isaiah 42:14-16), Fretheim remarks, "Just as God birthed Israel at
the beginning of its life (Deut. 32:18), God will do sa again... God, crying out,
gasping and panting, gives birth to a new order. The new creation
nceseitates the suffering of God"'. As we have noted, Deutero-Isaiah, like
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our author 1 weaves together motifs of creation and deliverance. For the writer
of Hebrews 1
 "the suffering of God" which delivers his children into glory is
the death of his incarnate self-expression, the a?	 y	 • In this
capacity, the f' ç
	
	
is the originator of that new and liberated life
I
which constitutes a second	 of creation. His passion bears fruit in
the rebirth of many sons, of whom the	 (a	 himself , as second Adam and
the image of God, can be regarded as the firstborn (cf. 1 Car. 15:33, Risen
Christ as	 ). It is significant, however, as LB. Thornton
points outG2, that our author avoids saying that God brought the 'L(çv7y4
into glory, for as the eternal Son he is always eThiC 1) )l.( 07.IL4(. tjs JC	 S
(1:3). That divine glory shines forth in the deathly travail through which his
vocation to release humanity into fulness of life (o—c.t1 / LA) is brought to
consummate completion, is made perfect. Such, argues our author, is charac-
teristic ( nftTT ) of the Creator God who, in delivering his suffering
people, suffers with them.
Loader, In his previously cited article, underlines the interesting point
that on both occasions when our author uses the term _S çe ycs (2:10; 12:2)
we find near at hand " terminology". This perhaps has rather
more significance than the production of a "rhetorical effect of contrasting
0(f - and r - words (cf. 3:14 & 7 :3)us3 - a significance which is
theological rather than literary. Beginning and end, origin and fulfilment
have their ultimate base in the God who generates them. So in the book of
Revelation (a document which, as we have seen' has affinities with our
Epistle), God declares in the context of a prophecy of the new creation that he
is r 
.^+& i# t? *, .i cfly- iit to (216 cf. 1:8 and, of Sesue 1:17,
18; 3:14). This conviction would certainly be shared by our author, who in
C	 I2:10 describes God as the source and goal of creation (ch. ov &uiItc i.La)ioi)
.-	 I	 I
-	 'r1v t( ). When it comes to the new creation, the new	 .oia)ktI ij
this God acts 'in character'. He both initiates and brings to fulfilment that
which opens up the new age of glory, and he does so in and'
through the (7i	 , the true expression of his very self, whom it was
fitting L2 lro( n, p.'-ott L \ -c i. e- aLL • Our author's
terminology, then, stresses the comprehensive completeness of God's act of new
creation - from beginning to end, from source to consummation.
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6.3 211-13
That completed and new creation is further underscored and explored in
2:11-16, when the addressees are assured of the reality and totality of
incarnation, including he profoundly liberating significance of Jesus'
confrontation in death with the devil. Much of this section we have already
considered above, for it is integral to the unravelling of what has gone
before. Some points, however, remain to be made before we are ready to move
on to the climax of the Epi8tle's overture - an overture which has rehearsed
the document's fundamental themes and provided the key to our author's
theology.
Throughout this section (as indeed throughout the Epistle), our author
would have us remember that he who identifies so closely with humanity is at
the same time the perfect expression of God. God is thus totally involved in
the redemption; re-creation and sanctification of his children.
At 2:11, Jesus, the Son, is described as o .Ly . (rL.3 .*J the one who is
sanctifying. The implications of this phrase are profound and variegated.
From the OT it is clear that, as holiness belongs properly to God alone65,
only God can effectively 'sanctify' or make holy, either directly (cf., e.g., Gen.
2:3; Ex. 20:11; 29:43) or through chosen agents (cf., e.g., Ex. 13:2, 12; 19:14 -
Moses; Ex. 19:22; 2.Cn.O- Aaron and the priests; Eic. 20:8; 28:34 - the people
of God). Such chosen agents (especially the priests) have themselves to be
carefully sanctified, hence the detailed provisions laid down for this in the
book of Leviticus in particular. Because holiness has its source and per-
fect ion in a God perceived to be personal and concerned about attitudes and
behaviour, it is understood in much of the OT scripture to have ethical
connotations66. Even in the Priestly traditions, ethical imperative is not
infrequently integrated with ritual taboo in presenting the implications of
God's holiness for his people (Lev. 19 is a good example of this).
The use of o( L in Hebrews is clearly closely associated with
priesthood and sacrifice (as well as 2:11, see also 9:13; 10:10; 10:14; 10:29;
13:12). Yet our author's concern is far from being with cultic sanctity. Such
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imagery is rather a vehicle (meaningful to both himself and his community) to
express the radical comprehensiveness of what God has done in his Son to
release men. and women from the grip of sin, death and the devil, that is, to
make them "perfectTM (of. 10:14), totally what God intended them to be. Per-
fection of this kind cannot be mere ritual purity The sanctification it
involves requires deep inner cleansing (cf. 9:14). As bodies are washed with
pure water, so must hearts be true and. sprinkled clean from any evil
conscience (10:22). As Jesus has sanctified the people through his own blood
(13:12), so must their sanctification be realised and exercised in steadfast
allegiance and fruitful obedience (passim, but see esp. chap. 13). Indeed, the
object of th sanctification is that they may partake of the holiness of God
himself (12;10). According to Hebrews 7, 'being sanctified' baa that quality
(beloved of our author) of 'now' and 'not yet'. It is something that baa
happened by virtue of the death of Jesus (cf. 10:10, with its perfect
participle passive and 10:29 & 13:12 with their aorists), yet it is also a
continuing process (cf. the present tenses of 2:11 and 10:14). As Vestcott
puts is, "That which is true ideally has to be realised actua1ly". The
sacrifice of Jesus has effected total cleansing and sanctification but such a
blessing has to be appropriated. That can only happen as people 'draw near'
to receive it in worship and respond to its consequences in obedience.
It is ministered, as all the Hebrews references make clear, by Jesus - in
his death and, consequently, in his mediation of the fruits of his passion.
And, unlike the 'sanctifiers' of the old, covenant, his right to sanctify has not
been temporarily delegated by God. Jesus can perpetually (cf. the present
tense of 2:11) 'make holy', for he perfectly shares and expresses the holiness
of God himself. Such must be the implication carried aver from chapter 1.
J.K.S. Reid's words regarding the general IT use of yLç are certainly
applicable here: "The proper subject of sanctification is not man but God
Christ effects it in virtue of the equality with God which he enjoys"'.
Yet at the same time, according to 2:11, he who sanctifies and those who
are being sanctified are all i zv . Vhetbar this 'one' be God or
Adam70, this claim stresses our author's conviction that the eternal Son of
God, the agent of creation (1:1-3), has in Jesus identified with created
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humanity made in the divine image. He has thus become the brother of those
human beings he was instrumental in creating, that they might realise (in both
senses of the word) their original and divine vocation to express God and
share his life (cf. Ps. 8). They are in effect an overflow of the divine being
and they belong properly within God's heart. Only the one who is eternally
from God's heart can restore them to their rightful place, can by an act of
new creation open the way to glory for the children of God. Only he can make
them holy with the holiness of God71. For he who sanctifies ( °
	7'	 3 V )
Is one with him of whom Lev. 20:8 proclaims, zy.i Kiioç c / GçLJ 1)/AM
as well as one with his human brethren.
In talking of Jesus' work in terms of sanctification, our author is un-
doubtedly preparing the way for his consideration of the high priesthood of
Jesus (cf. 1:3)72. By the time this ascription is used In 2:17, the recipients
should be in no doubt of the profound significance of Jesus' work and of his
person. Here is no ordinary high priest. Here, rather, Is a high priest who
reveals the essentially 'priestly' character of God himself.
Verses 12-16 underline strongly the reality of Incarnation and they do so
in such a way as to evoke a number of 01 images, no doubt familiar to our
author's community through their knowledge of the Jewish scriptures, and their
awareness of Christian interpretation. This Jesus is linked with the righteous
and vindicated sufferer of Ps. 22 (Heb. 2:12), a figure clearly of some
importance in the early Church's understanding of the Passion73. In v. 13
Jesus is described as speaking with the words of Isaiah the prophet7' (Is.
8:17b, 18a), expressing his trust in God and his 'solidarity' with the children
God has given him. Those children are, in a sense, both God's and his75 , for
he as eternal sharer of God 's being was instrumental in their creation (1:3),
yet as a human being, he has also identified with them as his brethren76. As
he shares the vocation of the sufferer of Ps. 22, so he enters into the
experience of Isaiah the prophet, an experience which involved rejection by
God's people and confident trust in a God TMwho has turned away his faceN
(B:l7a cf. Ps. 22:1). In the view of our author, prophet and. psalmist alike
prefigure so closely the calling and. experience of the Son of God that he can
make their words his own.
Page 195
Chapter §
It is interesting to note that Jesus, the vindicated suffering and faith-
ful one, is presented here as being LV (2:12).
He who is exalted at God's right hand (1:3), he who is radiance of God's glory
(1:3) • he who sanctifies (2:11) is nonetheless perceived to be in the midst of
his people - a paradox which had also been discerned, in relation to the holy
God, by the prophet Hosea (cf. Hoe. 11:9 — 	 tL)& L 1 L.&,(L 0 U L V &f
9-V 00L c.&y .o c	 ). The notion of Jesus 'in the midst' was evidently
important for the Xatthean church (cf Xatt. 18:20, 0) yo(D LOLV CS'JO
-i)Vf(V//.L2VO( c(ç to Lp. \) OVOy , ci(. L1/L tV	 °t)
), the context here, it seems, being issues of community relationships
and discipline (cf. 1 Cor. 5:3f; 2 Cor. 13:3, 577)• We might compare Rev.
1:l3fL, w^ere one like a son of man, clothed with a long robe and a golden
girdle and having the appearance of the Ancient of days, is seen by the
visionary tV	
-o- Cf 
ri Q Au çy i	 , those lampstands which
represent the churches addressed by the Apocalypse. A glorious heavenly
figure, yet 'in the midst' with recognizable humanity. It is a picture not very
far removed from the understanding of the author of Hebrews. We may compare
also Lk. 24:36, where the Risen Christ caine to his disciples and stood v
stressing his continuing, though glorified, humanity and opening their
minds to understand the scriptures.
At 2:12, the presence of Jesus among the congregation is very much in the
context of worship - 1V JØ- £ICro& h)OJ o-c. Hymning God's praise
is coupled with the proclainatory function of announcing God's name to his
brethren	 fcL.) -r cVOJAo'. O-o) to (JLX4O	 ° '-' ). Here, then,
Jesus is seen to be taking a leading part in the liturgical gatherings of the
Christian community, both in praising God and in revealing to his brethren the
nature and character ( rc cV orQL ) of the God who is worthy of praise.
In this latter respect, we may compare Jn. 16:25, where Jesus is presented as
saying to his disciples (his "brethren" of Jn.20:1?): t,P)çttL po&	 E. 0ueS.tt
"	
)%d.O-L) 
-t5J \? L,\( 
°ff"i°°'- 
7 .€fL ro	 That1)JAt.	 I
must uely be post-Resurrection79 . Indeed the context for this saying is the
disciples' ccrporate° prayer "in the name" of Jesus, to be made after the
trauma of his going away, his being seen again and the coming of (his?)
Spirit. Xoreover such prayer may well have to be offered in a time of perse-
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cution and suffering (cf. 16:1-4). In that hour, and as they pray In his name,
Jesus will tell them plainly of the Father, presumably through the
Arguably, there are here significant liguistic, contextual and theological
parallels with Hebrews. Ye note the occurrences in both Jn. and Heb. of the
future tense of >.\ , placed on the lips of Jesus. It is
interesting, too, that we find in the quoted phrase from Jn. 16:25 a word which
is of some importance for the author of Hebrews in relation to prayer and
worship, i.e. -n-op , o-t- .'.. - that unambiguous honesty which, if we take
in the full Impact of the Johannine usage 1 , is apparently to characterise both
sides of the divine-human encounter (cf. Heb. 3:6; 4:16; 10:19; 10:35; and
compare Eph. 3:12; 1 Jn. 2:28; 3:21; 4:17; 5:14). Regarding context, both John
and Hebrews may have had in mind a community at least open to the possibility
of harassment and persecution and, within this, both passages seem to focus on
the practice of prayer, either of petition (Jn.) or of praise (Heb.).
It is on the theological level, however, that the associations are most
clearly marked. Both passages would appear to reflect a belief that the post-
Resurrection Jesus communicates clear teaching about God to the brethren
assembled for prayer. From the christologies expressed by both authors
throughout their writings, It would seem that Jesus has the qualification and
ability to do this because of who he is - that definitive expression of God
who can be called in a very special sense God's Son (cf., e.g. Jn. 1:1-18; Heb.
1:1-13). He can thus tell clearly of the Father/declare God's name because he
is the very embodiment of the Father's character. (Though the author of
Hebrews is very sparing in his use of the actual word -ri in respect of
God's relationship with Jesus, such an understanding is certainly implicit
throughout the Epistle (cf. e.g., 1: 2, 3; 3:5, 6; 4:14 etc). For our author, as
for John (cf. e.g. Jn 10:3-5, 27; 12:47-50), it is of great importance that the
brethren hear and obey the God whom Jesus reveals and proclaims. In chapters
3 and 4, for example, they are strongly exhorted not to fall into the sane
kind of disobedient unbelief as the children of Israel in the wilderness, being
reminded three times (3:7, 15; 4:7) of the words of Ps. 95:7:
t L) tAç 4&.3fLjc o&uTo)	 CoUOt
Lo(pcJLcç -up..V .
On the first occasion (3:7) the o -
	
seems on the most natural
grammatical reading to refer to Christ. He has been the focus of the preced-
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ing six verses and, in particular, the main subject of the immediately
preceding sentence. It is Christ's voice that they must hear, a voice which is
indeed the voice of the living God (Cf. 1:2). As Yestcott aptly commente on
3:7, it is "the voice of God spoken through Christ",and he goes on to add, "The
application to Christ of that which is said of the Lord in the Old Testament
was of the highest moment for the apprehension of the doctrine of his Per-
50He2• Christ, for our author, does not merely speak of God: he speaks with
God's own voice, for God has spoken "in a Son" (1:2). It is in this more
ontological sense that he declares God's name.
His voice is perhaps to be heard most clearly "In the midst of the con-
gregation", when the assembled community (the Son's "Household", 3:6) draws
near in trust and boldness to the throne of grace. And if, as we argued in
chap. 3 above 3 , the community was accustomed to giving glory to God by "con-
fessing" liturgically the name of Jesus, it would be but a short step towards
the conviction that Jesus was indeed in the midst of their worship and capable
of proclaiming God's word through the various ingredients of the liturgy. It
is clear, certainly, that our author believed that Jesus could speak directly
through the Jewish scriptures (so 2:12, 13; 8:8-12?; 105-9) and this may
well reflect a belief shared by his addressees in relation to liturgical
reading of Scripture and preaching. Perhaps, too, the utterance of prophecy
was considered to be a medium through which Jesus could speak with
immediacy. Ye may compare the book of Revelation, where Jesus (who walks
among the churches, 1:l3ff.) speaks out directly to his people in the voice of
prophecy (cf., e.g., Rev. 2-3; 22:12, 13, 16, 20) - and this in an overall
context which is heavy with the setting and ethos of worship7'.
The Hebrews 'community', then, in "confessing" Jesus (and probably, as we
have argued earliere, in so doing concentrating on his exalted status) may
have 'expected' him to respond to their worship in a direct (possibly drama-
tic? cf.2:4) way. Perhaps Ps. 22:23 was well known to them In this respect.
If so, our author would be following his usual pattern in this opening section
of his Bpistle, of starting with the familiar and pointing away from it to
truths that either needed to be rediscovered or entered into for the first
time. Here he uses the psalm verse as a telling feature of his emphatic
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reminder that Jesus was fully human in every respect, including suffering and
temptation, and that his experience of incarnation characterises his lordly
glory. Noreover, Jesus' 'high profile' in a worship setting is to be seen very
much in this light. He is not so much the dazzling 'other-worldly' lord as the
one who knows from the inside and cares about the pains and pressures of his
people - the one who can bring them timely help(2:18). In this he most surely
proclaims God's name, for such is the character of God, and in this he most
surely expresses God's praise. He is, indeed, the exemplar for the exhortation
given in 13:15-16: Through him then let us continually offer up a sacrifice of
praise to God, that is the fruit of lips that acknowledge his nameTM.
Jesus in the midst of the assembly, playing a key part in worship and
teaching, expressing praise and confident trust, communicating to his brethren
the saving character of God - such a picture provides an excellent background
for the portrayal of Jesus as merciful and faithful high priest (2:17), who
identifies with the weakness and trials of his brethren, whilst at the same
time providing the perfect deliverance which only God can bring. As we shall
see, it is an understanding of high priesthood which both takes up and goes
far beyond existing Jewish perceptions, It is, in fact, defined in the light of
the experience of Jesus, particularly in the context of worship.
6.4 2:14-16
As we have already suggested', two other OT images feed into our
author's understanding in verse 14 to 16, those of Adam (vv, 14, 15) and the
Servant of the Lord (v.16): representative figures who, when fulfilled by Jesus
point suggestively to the character of his vocation as representative High
Priest. In Jesus, our author is implying, there emerges a new humanity,
focussed in one who, as servant, takes on himself redemptively the fallenness
of the human condition.
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6.5 217
Thus, by the time we reach 2:17, with its explicit reference to Jesus as
High Priest, our 'mind-set' has been very carefully prepared by the author, for
he is deeply concerned that we should. see the right picture. The Jesus who is
merciful and faithful high priest is the one portrayed to us In the previous
exposition, the one who expresses fully the truth about God and humanity in
(( I
all their interrelatedness. Such, surely, is the force of the 0 L%V which
introduces v.17. As Westcott puts it, TM It marks a result which flows natur-
ally... from what has gone before°. And what has gone before is meant to
provide the interpretative key to our understanding of Jesus as High Priest.
We are by this stage to understand that the /))çL ? f introduced to us in
2:17 is no Mordinary High Priest, standing precariously between God and man.
Here, rather, is one who unites them both in his own person and saving work.
The theological implications of that claim are indeed far-reaching".
As	 Jesus is described as L	 - -	 &L
Neither adjective is used elsewhere in Jewish literature which might have been
available to influence Hebrews92 to describe the High Priest. "Nerciful" is,
rather, consistently associated with God himself. Of the 18 instances of
L	 ).LU V in the LX193 , 13' refer to God and the remainder" focus on what
God requires of man as a consequence of his own merciful character. The same
emphasis applies when we consider related words such as
	
so	 (over 75%
of references speak directly of God'8) and £->.	 /
(over 77% relate specifically to God' 6). Again, they are not used to describe
the characteristics of the High Priest. At Num.6:25, o-ou.. is within
the context of Aaron's prayer for the Lord to have mercy. At Ecr$. 50:19,
v/Lo1oç is similarly a feature of Gcvi rather than of the High Priest who 18
offering sacrifice. In the NT, t-o and its verbal forms deal
overwhelmingly with the mercy of God, either in general terms (cf. Heb. 4:16)
or as shown forth particularly in Christ97 . Apart from Heb. 2:17,
occurs only at Xatt. 5:'7, closely connected with the merciful nature of GOd".
It would seem likely, therefore. that the community addressed by Hebrews
(particularly if we are right in assuming that they had a Jewish background)
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would instinctively respond to the word 'merciful' by associating it with a
quality of God.
The linking of 'faithful' with 'merciful'
	 would arguably encourage the
same response with regard to TL-c') ç . Certainly the combination of
'mercy' and 'faithfulness' in the LXX is a significant way of expressing the
dependable compassion of God (cf. e.g. Deut. 7:9; Ps. 32:4, 5; Lam. 3:22, 23; Hos.
2:19, 20). The description of God as	 comes also at Deut. 32:4;
Ps. 144:13; Is. 49:7; Jer. 49:5 and Hos. 5:9. In the NT epistles, the
faithfulness of God or Christ is specifically proclaimed some 15 times100,
often in a way which suggests the influence of a (confessional?) formula. So
at 1. Car. 1:9, 10:13, 2 Car 1:18, 1 Thess. 5:24, 2 Thess. 3:3, Heb. 10:23 and
1 Jn. 1:9 the word V '- a-to ç
	
introduces a phrase which refers directly to
God and/or some aspect of his character and activity 101 . Heb. 10:23 may serve
as an important example: 1r1otO '/j/) 0 , faithful
is he who promised (cf. Heb. 11:11). If the Hebrews commmunity were used to
such formulae in affirmation of the nature of God (perhaps in the context of
worship) and were familiar with the Jewish Scriptures, then the likelihood of
such associations being stirred up by the usage of ii - o-t o ç	 in 2:17 is
indeed quite strong.
Thus to describe Jesus as "merciful" and "faithful" underlines the message
already clearly articulated by our author - that Jesus is the definitive ex-
pression of God himself. In Jesus the High Priest, God behaves in a way true
to his nature, by ministering that tender compassion which one recent writer
has argued is profoundly akin to mother-love1 02, and by proving absolutely
trustworthy and dependable in his ministry 103
 (cf. 3:2, 6 and compare 13:Sf).
	
C	 C'
	Jesus, as 3:6 reminds us, was faithful c	 .s	 , a Son whose "theological
significance" has been clearly delineated in the opening sentence of the
Epistle. His faithfulness is to be seen, then, as a showing forth of the
divine faithfulness, his mercy of the same order as that dispensed at the
throne of grace (4:16).
As we have said, mercy and faithfulness do not come across in the Jewish
tradition as characteristics of the high priest. There is, however, an inter-
Page 201
Chapter 8
esting passage in 1 Sam. which may just have fed into our author's understand-
ing. 1 Sam. 2:27-38 talks of judgement on the disobedient priestly line of Eli
and the raising up of "a faithful priest" ( L2fto4. e-t ) "who shall
do all that is in my heart and in my soul; and I will build him a sure house
( O&o' LO'j ) and he shall walk before my Anointed for ever" (v.
35). According to Hebrews, Jesus is certainly such a faithful priest, raised
up by God (cf. Heb. 5:5f), totally dedicated to God's will (cf. 10:5-18), havi,
an eternal priesthood (cf. 7:23-25) and a "house" which is built by God (cf.
3:2-6). He also replaces the existing and imperfect order of priesthood (cf.,
e.g., 7:11-28). If contemporary understanding of 1 Sam. 2:35 associated the
new priest with Zadok of Jerusalem104 , then there may even have been a
thought-link with Meichizedek, priest-king of Salem. Nonetheless, the point
remains that, for our author, the merciful and faithful high priest of 2:17
goes far beyond any existing Jewish perceptions of a new priesthood. Jesus
does not inaugurate a new "house" in the sense of a new priestly dynasty, even
one which will continue for ever' 05. It is he himself who will continue for
ever. He is thus unique. Even the mysterious Ielchizedek is but a type, a
shadowy reflection of the true and eternal royal High Priest (Heb. 7:3) who
does no less than perfectly express the essential character of God. This
latter certainly comprehends mercy and faithfulness, qualities which no other
High Priest except Jesus is said to have exercised.
We would therefore take issue with Xontefiore's comment on 2:17: "Jesus is
described as merciful and compassionate. But God is conceived primarily as
holy and iustb05. Our author would brook no such division. On the basis of
his christology, that would amount to a division within God, When we look at
the Epistle as a whole, it becomes clear that God and his Son share the same
characteristics. As Jesus the Son is merciful, so is God the source of mercy
and grace (4:16). As God is holy and just, so is Jesus the Son "separated from
sinners" (7:26). Yet both God and his Son are eminently approachable (4:14-16)
and in a way that contrasts sharply with access under the old covenant (12:18-
24). In the Son, God expresses himself (1:1-3). If there is tension between
mercy and holiness, it is, according to our author, a tension integral to God,
a paradox to be accepted rather than understood. The God of compassion is at
the same time "a consuming fire" (12:29). The God who can be approached with
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all the freedom of - (4:16) must at the same time be wor-
shipped "with reverence and awe" (12:28). The God who brings many eons into
glory (2:10) is at the same time the God who will Judge his people (10:30). It
is this mysterious God who reveals himself in Jesus. At no point in our
Epistle are God and Jesus set against one another. It is rather emphasized
that they are united in character (1:3) and will (10:5-10).
What, then, did our author mean at 2:17 by using the verb '7LVty.&L
in relation to Jesus' high priesthood? Does not this imply a significant
"difference" between God and his Son? P.E. Hughes would certainly argue so.
"The Son assumed human nature", he says, "so that he might become what other-
wise he could not be, 'a high priest'"' 07. Ye notice with interest that Hughes
has added his own gloss to his quotation from the text, i.e. "what otherwise he
could not be". For Hughes, then, high priesthood can only exist in the context
of human nature, can only be exercised by a human being. In this view he
would have a good deal of scholarly support, from the patristic period on-
wards'°. Theodoret sums it up neatly: Or.-	 çtot	 jj.&C
&co :x'
	
109
Others would want to locate Jesus' assumption of high priestly office in
the period after his death. So Y.H.G. Holmes maintains that Jesus' human life
and experience were but the preparation and training for his priestly ministry
in heaven and that 2:17 should be seen in this light. According to Holmes'
interpretation, "Christ's priestly ministry begins after his death. At his
death he was Victim"' o. Xoreover, Christ's ministry as High Priest in heaven
consists in the offering of his sacrifice". Bow it is fairly clear from our
Epistle that Jesus is a heavenly High Priest (cf. e.g. 4:14, 15; 7:26; 8:1, 2).
What is not so clear is the precise character of his heavenly ministry and
when it began. We may say, however, that a passage like 9:24-28 does not
encourage the view that Jesus continually offers up his sacrifice in heaven.
Somehow his offering is "once for all". leither is it evident from the Epistle
as a whole that Jesus "became" High Priest only after his death. Indeed, when
we examine those points in the text which seem to refer specifically to Jesus'
becoming High Priest, we find that we are confronted with a tantalizing puzzle.
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2:17 does appear to link Christ's high priesthood very closely with human
nature and the need to expiate' 12 humanity's sins. It is not clear, however,
precisely when the "appointment" takes place. At the moment of incarnation?
At the moment of death? After death? 55-8 offers little further elucudation
on the problem. Ye learn from these verses that Christ did not glorify him-
self to become a high priest. He was, rather, exalted to this office by God.
When this happened we are not told. The quotation of Ps. 2:7, echoing its use
at 1:5, might seem to suggest that Christ's high priesthood Is not entirely
'earth-bound' and is to be associated with his fundamental status as "son".
Such a possibility Is reinforced by the adjacent quotation from Ps. 110:4.
-'	 S.-
Christ is declared to be a priest t 'toy c&LvoL after the order of the
mysterious Xelchizedek, introduced here for the first time and later to be
described as having "neither beginning of days nor end of life" (7:13). An
eternal dimension Is thus to be incorporated in some way into our apprehension
of the character of Christ's high priesthood. At 5:10, Jesus is described as iT poo--
of v%)&aLç '.riro rou	 &t,i tV r'J	 otStç According to
Westcott' , "The word lipoo-&70f'21.' V (here only in the IT)
expresses the formal and solemn ascription of the title to Him to whom It
belongs". What Is referred to here is thus recognition and formal confirmation
of an existing title rather than its initial conferral. It is almost tantamount,
perhaps, to a divine "Yell done" on the completion of the Son's mission of
salvation. Certainly, the association of the Son's high priesthood with the
order of Xelchizedek strongly implies a more than earthly significance.
There is a similar implication at 6:20, where Jesus is said to have
entered into the inner side of the veil as a forerunner, 	 ti1t)
fli,-cJeL p,ç . %f) t s 	 vc/.&o3 £	 -zoV cL.LL) Vo'-	 . The aorist
participle yv ç would seem to suggest that Jesus' appointment as
such a high priest, though everlasting in consequence, antedated his entrance
into the sanctuary of heaven. This perhaps calls into question Vestcott's neat
analysis, that on earth Jesus fulfils the type of the Aaronic priesthood and in
heaven that of the Kelchlzedekian' 14 unless one argues that the Xe].chizedekian
appointment was simultaneous with the moment of entry into heaven. (Ye shall
consider Christ's Jeichizedekian priesthood further subsequently' 1
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The seventh chapter of Hebrews is no more explicit in the timing of
Christ's becoming a high priest. After being assured that he does not 'qual-
ify' for the Aaronic priesthood (7:11-14), we are told that he has become
( yvoVc-V ) a priest, J ' .&jwJ kto(>%1-)Cot) (v.16)
and on the "oathtaking" of God (vv.20-21). It is questionable whether we are
to understand the Son's "indestructible life" solely in terms of his
resurrection from the dead' 16 or whether it has a wider reference, pointing to
the divine Son's essential character in the context of eternity. Our author's
linking of his statement with Ps. 110:4 would seem to suggest the latter, for
the mysterious Xelchizedek had "neither beginning of days nor end of life"
(7:3). Vhat is said about God's oath-taking (vv.20-28) might at first sight be
seen as indicating a 'date of appointment' later than the giving of the law
(Cf. v.28 c vyos ri
	
p&1rouS	 t4bLJ pJ)çL	 orr.L
EYtoLV, o Xoyos c1 C1S opv_/AOO-Lo 1:1s J--c 4 CoV voto)
L. 0) £- 15	 V o( 1. L..) V o&. t C	
'-	
v o v )
However, even Ps. 11.0:4, with its aorist L o leaves the exact
chronology open to question. Vhen did the Lord swear? Could our author be
thinking of the quotation In terms of a public proclamation (and confirmation
to the Son) of an already existing reality - akin, perhaps to the usage of PS.
2:? in the Epistle1 1 ? The Xelchizedeklan priesthood is indeed superior to the
Levitical in a way that becomes apparent in time through its divine expression
in Jesus (7:11-15). But its superiority (like that of the heavenly sanctuary)
lies in its eternal character. It is thus totally "real" (like the kXr1 LVi1
0- ic. ...) of heaven) and always applicable, but in order
that its potential in terms of the salvation of humanity might be realised to
the full it has to be experienced in human terms. In this respect, the Son's
high priesthood, like his vocation as Saviour, has to be "made perfect", so
that it can be emphatically affirmed as appropriate by God (cf. 5:8_10)1 1 e
That priesthood, chapter 8 makes clear, is not to be seen in familiar,
earthly terms. Our author declares at 8:4 that if Christ were on earth "be
would not be a priest at all". Priests on earth "who offer gifts according to
the law... serve a copy and a shadow of the heavenly sanctuary" (8:4, 5). The
heavenly High Priest, by implication, serves "the real thing" and it is against
the background of this eternal ministry that he undertakes the specific task
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of mediating a new covenant (8:Cff,). The making of this new covenant
involved also the making of full atonement for human sin (chaps. 8-10) and, to
this end, Christ the High Priest offered a unique sacrifice - that of himself
(9:26). We may say, perhaps, that though the Son's high priestly vocation was
eternal in character, the need to deal with the human condition and open the
way to glory required a very particular and. unrepeatable exercise of his
sacerdotal calling. It was 'a call within a call', and to be fully effective it
necessitated incarnation and death.
Such, we would argue, is the perception lying behind 2:17. It was the
need to expiate sins which produced the need to become human and within that
context to oI.er te 1rtev.t rtftv.. Death was at the heart of this
specific ministry of expiation, but neither this ministry nor his dying fully
defines the nature of the Son's priesthood. That, we shall contend, has a much
broader significance than the offering of sacrifice, for it reflects the funda-
mentally priestly orientation of God himself.
An important facet of this uorientationM is indeed the expiation of sins.
(	 f
When we look at the Septuagintal usage of L>AOucoC'. - and this, rather than
secular Greek, was surely normative for our author - we discover that in every
instance God is the one responsible for the action of the verb 1 P Expiation
of sins is his prerogative. Further, as N. Turner points out120, in the LXX a
new and broader meaning of has developed, i.e. to be merciful
and, by extension, to forgive - and this sense is by no means confined to a
sacrificial context (so e.g. 2 Kings 5:18; Ps. 24:11; Ps.78:9 and , in the NT, Lk.
18:13). There is indeed a textual variant which suggests that
in Heb. 2:17 was taken by some to have this broader meaning. The texts A and
33pc read the dative t4 q.& j -t . . The 'merciful' high priest thus
becomes like his brethren in every respect so as to be merciful to their sins,
to bring forgiveness. Though we might deny originality to the dative case of
it is harder to deny that -oE).. in its immediate
context and with its strong Septuagintal connotations, does point to the
merciful activity of God in expiating the sins of the people. The verb is
always used in the LXX in relation to God's attitude and activity towards
humanity. Never is it associated with the High Priest or his offering of
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sacrifice. L. Norris' contention that L>&cr k.OJLd.. (. is "a word which has
to do with the averting of divine wrath"12 ' has therefore somehow to come to
terms with a strong body of LXX evidence suggesting an emphasis on the
opposite direction - on God's attitude towards mankind, rather than man's
attempt to propitiate God's wrath. The examples Norris adduces in support of
his view are all from Ecclus. (3:30; 5:8; 20:28; 28:5; 34:19?) and all involve
the verb ____Lcr- iw )AoZL which, as Turner points out' 22,
tends to be used in the LXX when a sense nearer the secular "propitiate" is
required. Even so, of the instances Norris cites, only one (Eccius. 5:6) could
be interpreted as propitiating a person, and that involves an assumption that
the verb is in the passive voice.
We are led to the conclusion that in Heb. 2:17 the reference is to a
ministry appropriate to God, that of expiating human sin as an expression of
the divine mercy. High priesthood such as this there had never been, for it
involved the "incarnation" of that priesthood at the heart of God. The whole
Epistle, indeed, heavily underlines its author's conviction that atonement Is
brought about solely by divine initiative and execution. This God does not
wait to be propitiated. He enters into the human condition to effect its
cleansing (cf. 1:3). Neither is there any hint of a propitiatory transaction
within the being of the deity, such as that suggested by Delitzsch' 23
 or
Hughes' 2'. The God of Hebrews may be "a consuming fire" (12:29) but nowhere
is it suggested that his mercy is dependent on the propitiation of his wrath.
Wrath there certainly is (10:29-31) but it seems to combine with his mercy to,
as it were, "spur on" a mission of deliverance (2:10), a new covenant (8-10), a
new creation (2:5-9). In this ministry, Father and Son are at one (cf. chap.
10), for the Son is no less than God's full expression of himself (1:1-3). The
need to which God responds is the need to bring humanity into glory by the
cleansing of sin, not his own 'need' to be propitiated'25.
It is of further interest to note that the form of L\Lo- poL used at
2:17 is the present infinitive. This fact seems to excite little discussion (or
even mention) in the commentaries' 2€ though many commentators are concerned
elsewhere to point to the significance of verbal tense in our author's
argument. Their attention has perhaps been drawn away by the controversy
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over the fundamantal meaning of cr&L. Yet our author is generally
careful about the verb forms he chooses. Why not an aorlst here - or a per-
fect, which would retain the 'once for all' sense so important for the writer
in relation to Christ's work of atonement whilst at the same time stressing
its continuing effects? The use of the present stands out the more for its
being surrounded in vv. 17 & 18 by aorists and perfects''. Xontef lore, in
his brief comment, states that the present tense of the infinitive "simply
describes Jesus' priestly function: it does not imply perpetual and continuing
expiation l2e . Yet this seems to take insufficient account of our author's
concern to differentiate between the existing Jewish priesthood and the
character of Jesus' priestliness. So, in chap. 5, the writer uses a series of
present tenses to describe 1T	 - - o(/ LfftlJV €	 U	 -
oç (vv.1-4) but changes to aorlsts and perfects when comparing the
priesthood of Christ (vv.5-10) 129 Vestcott Is perhaps nearer the mark when
he argues of 2:17 that "the one (eternal) act of Christ (c.x.12-14) is here
regarded in its continuous present application to men"' 30. The making of
expiation can be described as ever present because it emanates from the desire
and ministry of the eternal God. It is always God's will that barriers to
communion with him should be removed. That will had to be fully expressed at
a moment in time to deal with the particular Sitz Lw Leben of sinful humanity
but, as T.S. Eliot said of the incarnation, it was a moment "in and out of
time", a moment in which should be apprehended the "point of Intersection of
the timeless with time" 131 . It is such a mysterious conception with which our
author is grappling. Re is convinced that an unrepeatable act of expiation has
been made. Re is convinced, too, that this act should be understood in the
context of eternity and as eternally efficaceous (in retrospect as well as
prospect as 11:40-12:1 makes clear). Because of who Jesus is, the ministry of
expiation he undertakes must be eternal in significance, for he Is the direct
self-expression of God (1:lf) and God always has within him the capacity to
expiate, just as he always possesses the power to save (toV
	v.f4vcV
5:7, and cf. - - JVA-cO&L of Jesus at 7:25). The effects of his
expiation must be infinitely continuous. The choice of a present infinitive at
2:17, taken with all the christological Implications of what the author has
said so far thus points us very firmly to the mystery and enduring quality of
God's work of atonement in and through one who is Son. The apprehension of
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this mystery is, for our author, a matter of 'drawing near', to receive God's
ministry (4:16; 10:22) and to look into Jesus (12:2). Worship and experlence
are primary if the 'truth' is to be grasped and realised In steadfast
discipleship (cf. chap 12). Ve may compare 7:24, 25 where the permanence of
Jesus' priesthood is stressed and present Infinitives used to convey the
eternal character of his power to save and his ministry of Intercession.
6.6 2:18
Verse 18 of chapter 2 underlines both the reality of Jesus' humanity and
his divine significance. He himself has suffered and been tested' 32, The
construction of the phrase rr tr i -ro -it e ç suggests
that the suffering and the testing are to be thought of as one experience (cf.
NEB "he himself has passed through the test of suffering"). What the author
has said so far about the suffering of Jesus indicates that it is focussed in
his death (2:9, 10). This is the critical test, in which Jesus (as new Adam)
confronts "him who has the power of death, that is, the devil" (2:14) and
(unlike old Adam) triumphs over him, remaining absolutely loyal to God (2:13)
in embracing the worst the devil could throw at him, i.e. death itself (2:14).
Such a surprising strategy broke the power of the devil's hold over humanity
(2:15). For Jesus, it was a painful struggle, issuing not only in victory over
'the opposition' but In a lasting capacity to identify sympathetically and
helpfully with those "brethren" facing their own testing times (cf. 4:15, 16).
The tantalizing question remains as to who exactly was doing the testing.
In the light of the previous verses, the devil certainly seems to be heavily
implicated - and elsewhere in the NT' 33 (though not In the LXX) 'iiELf oL L
is sometimes associated with the devil's activity. In the LXX, however, the
verb is most frequently used to describe God's testing of his people or their
testing of him' 34 . Such usage is carried over Into the NT in a number of
places' 3
 and should perhaps be discerned behind the references in the Gospels
to the testing of Jesus by those hostile and unbelieving towards him' .
God's people still fall to trust and obey even when he 'visits' them in the
person of Jesus. This theme Is apparent, too, in Hebrews. Chapters 3 and 4,
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in stressing the crucial requirement for Christians of faithful obedience,
point to the failure of the post-Exodus Israelites as a salutary lesson. That
failure had involved putting God to the test (3:9, quoting Ps. 94:9 LXX).
Christians must beware of following this example, urges our author, or they
will Jeopardise their prospects of entering into God's rest. The exposition of
Ps. 94:7-11, and indeed the whole thrust of the Epistle, suggests that the
'testing' of God as far as Christians are concerned is to be located in a lack
of wholehearted trust in the great salvation" (2:3), the new covenantu (9:15)
wrought by God In Jesus through his sacrificial death. Perhaps, then, the
'testing' of 2:16 incorporates the notion of God being tested by his people -
for Jesus, we remember from the Epistle's prologue, Is God's definitive self-
expression.
The other definite usage of rrtt 	 in Hebrews comes at 11:1?''.
where Abraham is described as -rr c p o& c c vo in the matter of offering
up Isaac. Ye are surely here to understand that God is doing the testing.
Such a sense might well be applicable to 2:18, for it was, after all, God who
made Jesus perfect through sufferings (2:10), and, as we have previously
noted18 . God is the dominant subject of the first two chapters. For our
author, Jesus is, par excellence, the representative of God's people, the
example of patient faith. He must therefore enter totally into their situation
and be tested to the limit, that his offering might indeed be that of a totally
consecrated life and so be totally effective (cf. 10:5-10). He proves to be all
that God requires, a perfect Son, and can therefore be the perfect agent of
God's purposes of redemption. He can also be of real help to the new people
of God when they face their painful testing which Is elsewhere described In
terms of divine it Lc
€...0c	 (12:5-11), a discipline administered by God,
which proves them to be sons and proves them as Sons.
In the end, we may say that all three possible sources of testing may
well be bound up in the 1rfo(cr&c.ç of 2:18. If the test referred to Is
supremely that of Jesus' death, then in the theology of Hebrews, all three
'contenders', in their differing ways, could be seen to have their part to play.
In his death, Jesus, as new Adam, confronted the devil (2.14, 15) but this
confrontation, viewed from another angle, could be seen as God's "perfecting"
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of his Son through the testing ir LcJU .'.. of suffering (2:10; 5:8; 12:3-11).
Further, as the self-expression of God (1:1-4), Jesus bears in human form the
consequences of the testing hostility and rebellion of God's peopie (12:2, 3;
13:12, 13). And all these facets blend together, for the notion of the
incarnation which our author is endeavouring to express (of. e.g. 2:14, 17; 4:15;
5:7ff.) involve8 an experiential union between God and humanity. The author's
vision here, as in other areas, is an inclusive and integrated one.
Jesus' experience of testing suffering means that he is able to help
C ( o1&j o-.c I.. ) those presently being tested (t ç iT £. t. )).i4. 0/4. e VO
& L. is heavily used In the LXX to describe the kind of help looked
for from God' ' and this is arguably the sense in which it should be taken at
Heb. 2:18. It would be consistent with the author's christological thinking
and with his usage elsewhere of the related words ,& 04 &c.Lo(	 (4:16)
and f°i &ck (13:6, quoting Ps. 117:7 LXX). 'Timely help' is
dispensed at the 'throne of grace' and the community is urged to remember that
the Lord is their helper. So at 2:18, it is divine help which is being offered
to those facing crisis, help which is Infused with 'inside knowledge' of the
pain of testing.
6.7 Summary
It is indeed not without significance that in the two verses which form
the " liaax of our author's opening statement a number of words strongly
associated in Jewish tradition with God are used in relation to Jesus:
merciful, faithful make expiation, able to help (perhaps, also1 one facet of
'tested'). The cumulative effect of these (particularly for a community steeped
in things Jewish) would point clearly and boldly in one direction - a
direction already mapped out in the opening verses of the Epistle and
suggestively indicated in the subsequent exposition: a direction which led to
an understanding of Jesus as expressing in human form (and indeed in eternity)
that which is appropriate to God. The consideration of his high priesthood
thus emerges out of a context which has confidently asserted the divine import
of the one who is Son, of Jesus. Yet it has also (especially in chapter 2) so
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expounded this import as to stress the presence of suffering as well as glory
in tue divine adventure of incarnation. God in his Son has fully embraced the
human condition, not shirking any of its consequences. By so doing, he has
made possible a new humanity, freed from the power of sin and death, and
capable of being brought into that 'glory' which is its true destiny.
It is against this background (cf. 	 3:1) that our author urges his
community to TMconsider" Jesus as High Priest (3:1), for only so will they begin
to apprehend the profound implications of this understanding of Christ.
	 The
first two chapters of the Epistle, then, are fundamental to the writer's
convictions about God and Jesus.	 Any consideration of his subsequent
presentation of Jesus as great High Priest after the order of Nelchizedek must
take them fully into account.
Our analysis has indicated that in these opening chapters, the author has
skilfully made use of his community's existing knowledge and experience and
begun to 'stretch' their insight and understanding. This he has achieved in a
variety of ways. His presentation has built very much on Jewish scriptures
and traditions, not to mention Jewish methods of exegesis. He has also woven
together a wide range of already familiar Christian teaching, At the same
time, however, he has radically re-interpreted and developed some elements of
this teaching (of. e.g. his use of Ps. 2:7) and employed Jewish material to
which no other NT writing apparently refers (cf. e.g. Ps. 45:7!) • Ve have
suggested that his particular and comprehensive perception of Jesus 'came
together' in the context of Christian worship, to which he brought his own
'personal agenda' and his acute awareness of the critical situation of his
community. It was in this context that he came to Mseew Jesus as High Priest,
an understanding which for him brought into a unified focus the significance
of the one who had drawn him into worship and faith. It was an understanding,
also, which he felt had an urgent message for those tempted to fall away from
full-blown (and dangerous?) Christianity.
A liturgical context, then, has produced a picture of Christ with strong
liturgical associations. The way in which our author conveys this picture to
his community is, as has frequently been observed' '°, heavily 'sermonic' - and
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as John Goldingay has pointed out' 4 ', the essence of a sermon is that it
emerges out of worship and leads back into worship. Such would certainly be
true of our author's "word of exhortation" (13:22)' . Whether or not it had
originally been delivered orally as a homily or series of homilies, in written
form it was surely designed to be read out to the community assembled for
warship - and delivered as a homiletic "word of exhortation" rather than read
as a letter	 Ye have seen that even in the first two chapters it alludes to
a number of words and phrases which may well have been familiar in a worship
setting. Indeed, the tenor of the whole work could be described as an urgent
call to wholehearted and faithful commitment to be expressed primarily in
reverent worship and confident drawing near to the throne of grace. All else
follows from this.
It is thus of supreme importance that the God to whom the community
draws near is properly perceived. Hence that strong 'theological' emphasis we
have already noted in the Epistle. Prom the opening chapters the community is
left in no doubt that the God to be worshipped is the one who has expressed
himself fully and finally in one who is Son - in Jesus - in Jesus, the merciful
and faithful high priest. 'They are to understand that, as LS. Thornton puts
it, "the priesthood of Christ is the priesthood of God incarnate"' '. The
implications of that claim, as our author later admits (6:11-14), are hard to
digest, but pastor and preacher as he undoubtedly is, he uses a variety of
approaches to encourage his people to make the effort, for he i convinced
that it could make all the difference to their eternal destiny.
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he High Priesthood of Jesus thefion of God.
its character and theo1ogicalessage
7.1 tntrpduCtcry
"This writing is no mere collection of theological commonplaces. The
writer is not repeating but creating theology". So claimed LB. Bruce' of our
Epistle. It is a claim with which we would concur, though we would want to
stress that the author's creation was not ex nub. Our exploration has
suggested the presence of a good many 'raw materials'. Yet what has emerged
from our author's worship and reflection is something adventurously novel -
something 'more' than even the sum total of these raw materials - something
focussed in an understanding of Jesus as great High Priest. That under-
standing has profound theological consequences, for when we probe its signifi-
cance for our author's understanding of God (and it is God with whom the
Epistle is primarily concerned), we find a picture which expands horizons and
sees God in a different and daring perspective.
The first two chapters of the Epistle form the essential backcloth for
this picture. Here (to change the metaphor) lies the key to our author's
theology. Having examined the contents of these chapters, we shall now
investigate how in the remainder of the Epistle, their major implications are
carefully drawn out and drawn together in the presentation of Jesus as great
High Priest. The latter, we shall argue, constitutes, as it were, a unitive
category of interpretation. Ve shall then ask what this teaching implies
comcerning the character and activity of God, concluding our study by
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sketching in a possible context for the emergence of such a 'pioneering'
document as our Epistle.
Firstly, from chapters 1 and 2 we highlight five Christological percep-
tions which, together, lay the main theological groundwork of the Epistle.
7.2 Priesthood and Sonship
The notion of Jesus as God's Son is clearly of great significance for our
author. It is proclaimed emphatically in the opening sentence of the Epistle
and is reinforced and further defined by the rest of chapter 1 • We have argued
above2 that our author sees the sonship of Jesus in terms of an ontological
relationship with God which stems from eternity. We also suggested that right
from the outset of his Epistle, the author is seeking to make a pregnant link
between the sonship and the priesthood of Jesus, a link which he hopes will
develop and bear fruit as his 'word of exhortation' proceeds. So in his first
sentence he refers to the one who is Son having made purification of sins
(1:3)'; and at 1:8-9 he uses, as spoken of the Son, a psalm quotation which
anticipates the royal, righteous amd eternal c1acter of Christ's Ielchi-
zedek tan priesthood4.
When we eTRlline the references to Jesus as Son outside of chapter 1, it
quickly becomes apparent that they are closely associated with the
significance and character of his priesthood. Five out of the eight references
present us with this association in a very direct way. The other three
reinforce it by implication and suggestion.
'7.21 3:8	
C	 , *Xpo--''c	 £1TL Co/ OLIc.oV c()to)
In 3:2-6, our author
uses Jumbers 12:7 to make a comparison between Noses the faithful servant and
Christ the faithful son. Noses was faithful in (all)5 God's house as a
servant, Christ as son. The christological implications of this comparison are
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indeed fascinating. Verses 3 and 4, for example, would seem to suggest that
Jesus has been counted worthy of the glory due to the builder of the house
(v.3), who can be none other than God himself (v.4)'. The faithful son, Jesus,
is thus identified with God in a way which befits the one "through whom he
1'
made the world" (1:2). The 0 c tco	 our author has in mind appears to be
both a 'household' (the original sense in lum. 12) and a 'structure' (cf. vv. 3
& 4). Like 'old' Israel (cf. 8:8, 10), the Christian community constitutes God's
household or family Cv. C 0S c . o Lo/.4 %V #%	 and
compare 10:21- -t OLICoV r0v Cf. also 1 Pet.l 4:17). Yet
at the same time we are perhaps to understand the word in terms of that 'new
Temple' imagery which we find elsewhere in the IT and which relates closely to
our author's concern with 'true' priesthood and sacrifice. C) w. o ç is
frequently used of the Jerusalem Temple in Jewish writings7 and in all four
Gospel accounts of the cleansing (Iatt. 21:13/Ilk. 11:17/ILk. 19:46//Jn.2:16,
17). The Johannine version Issues in a mysterious assertion about the temple
C v ioj ) of Jesus' body being destroyed and raised up. Jesus, it is
effectively being claimed, is, in the truest sense, his Father's house' (vv 16,
19), the place where God most fully reveals himself'. So it is in the under-
-I	 I
standing of the writer of Hebrews, for the Son is the °( lTotUy.&07k.( of God's
glory (1:3), the one who is counted of as much honour as the builder of the
house (3:3), the one in whom God expresses his very being (1:1-4). However,
instead of pursuing the image of the Son as the true temple (or 4
as our author would undoubtedly prefer), Hebrews employs the language of
liturgy to focus on the Son as great High Priest and sacrificial victim. The
one who expresses God ministers redemptively in an o	 , a temple, made
up of the Christian community, God's household (3:6; 10:21 and cf 1 Pet. 25,
where believers are to be built up into a spiritual house, OiI(OS 'V Ivjt&.(0)
Heb. 10:21 and its context make this picture rather more explicit. Here the
brethren are exhorted to enter with confidence into the sanctuary. Their
confidence, they are reminded, is based on two fundamental aspects of the
significance of Jesus - the blood sacrifice of his flesh (vv.1.9, 20) and the
fact that he is "great priest over the house ( 0 *L ) of God (v.21).
They are God's house (3:6), at least if they are steadfast, his household and
the place where, in his Son, he dwells and ministers his high priestly
blessings. 2:11-13 had reminded them of the holy one (Jesus) in the midst of
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their worshipping congregation, Further exposition and teaching should have
brought them to an awareness that this Jesus, whom they believed to be taking
a leading rôle in their liturgical assembly ) does so as their unexpected and
divine high priest who offered himself for their deliverance from sin and now
lives to make intercession for them (725), mediating all the benefits of the
new covenant (8-10). As God's house, therefore, they must be pure and clean
(1022). Xoreover, they are being incorporated into the heavenly worship
assembly (12:22-24), entering into a sanctuary not made with hands (9:24;
10:19-21) where their exalted high priest exercises his perfect new covenant
ministry (8:1-7). Being on earth, they are yet in heaven, a paradox beloved of
our author. The gulf is bridged, he believes, by the drawing near of confident
worship, made possible and led by the divine high priest who has taken hold of
humanity. This high priest over the house of God (10:21) is the one who is
faithful over God's house as a Son (36) - a Son worthy of equal honour with
the builder of the house, with the builder of all things, with God (3:3, 4).
Our author's community does not, however, have to wait until chapter 10 for the
link to be made between sonship over the house of God and high priesthood.
The introduction to 3:2-6 paves the way for this powerful association. 3:1
(following on from 2:17, 18) has exhorted the "holy brethren" to reflect upon
C bo(C c. ) Jesus as high priest and it is in the context of
such reflection that they are to receive what is propounded of the Son in the
subsequent exposition.
7.22 4:14
E ,ço'1cLs V	 LpLft7Av	 rous OUrVOUs
Co) uLot) t(	 to-i)	 oo>or.
Here the perception of Jesus as great high priest and Son of God
come into direct conjunction - and the Hebrews community are undoubtedly
intended to make the connection between this conjunction and the author's
definitive opening sentence. God has spoken in a Son who made purification of
sins (12, 3). All that has transpired between this emphatic claim and 4:14
has served to underline its boldness and begun to explore its significance.
The community has been clearly appraised of the exalted status of the Son
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(chap. 1) and of his very real incarnate humanity (chap. 2) * It has been
stressed, moreover, that exalted glory and testing suffering go hand in hand,
faithful obedience being an essential ingredient in their unexpected
integration (2-4). And all has been in the context of the character and
activity of God. The paragraph at 4:11-16 brings our author's exhortation to
an "interim climax". The community, iucivaing himself, are to be eager
(s-u ouJ. O-jA t ) to enter into God's rest, 80 as to avoid the pitfall of
disobedience (v.11). The God whoa they will thereby encounter penetrates
discerningly into the deepest level of being and before him they are totally
exposed (vv. 12, 13). Yet vv. 14-18 make it clear that this is by no means
the terrifying prospect that it sounds. Indeed, believers are urged to
approach this God with bold confidence (pvc,( T&fli7 O-taL5 ) - for he A5
expressed the truth of his character in one who is son, one identified
successively as Jesus and great high priest. That these three are one is
underlined by 4:14. The following verse sums up the ground for confidence.
'.	 /
Jesus the Son of God, their great high priest, can identify VKt(. rovt#L
with the human condition. And Jesus the Son of God, their great high priest,
is the definitive expression of God himself (13).
Because the high priesthood o Jesus is in this paragraph so directly
linked with his sonship (and with the character of God), they are arguably to
be understood as 'co-inherent'. Jesus the Son of God is also (at the sane
time)'°	 X Ltp .. )t. A&'V	 (v.14). Yhat does this imply about the
nature of Jesus' priesthood? 	 Surely tbab,ke sonship, it expresses the
of God (cf. 13). Indeed, that all that is suggested in 1:1-4
about the significance of the one who is Son 1 ' applies equally to the
significance of his high priesthood. So the priesthood of Jesus has a
prophetic dimension. It is associated with creation ) with the glory and
wisdom and sovereignty of God, as well as with the cleansing of sin' . It is
also linked, through the Adam and Servant allusions, with God's best purposes
for humanity1 3, It is a view of high priesthood which stretches existing
boundaries far beyond their limits.
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7.23	 verses 5:5-8
These references to Jesus as Son occur within a discussion of high
priesthood comparing "every high priest" (5:1-4) with Jesus the high priest
(5:5-10). It is a carefully structured discussion, three points about r2S
.1,0 
•-'	
s being related to Jesus in reverse order, thus giving a pattern
of a b c c b a" • The use of op ;c £ s in vv.1 and 10 forms an effec-
tive inclusia, though, as a result of the intervening discussion, the word has
a rather different sense at the end than at the beginning. Despite the
similarities, Jesus is not to be categorized with "every high priest".
The three points highlighted have to do with salvation from sin, compass-
ionate weakness and divine vocation. Vith all of these Jesus is closely
associated as Son as well as high priest. Thus the reference to his sonship
in v.5 relates to the divine character of his sacerdotal calling and the one in
v.8 to both his real humanity (vv.7, 8) and his status as or Los
	
C11
I 0 v io t (v.9). Jesus' vocation as high priest, it would seem, is inextricably
bound up with his being Son of God.
In vv. 5 and 6, our author uses two psalm verses to make this point, one
familiar (Ps. 2:?) and one not previously cited, either here or in any other IT
document (Ps. 110:4). As P.R. Hughes puts it "The collocation of these two...
affirmations.., shows how closely within the perspective of the history of
redemption the Sonship and the Priesthood of Christ belong together"1 5•
Peterson, quoting Xoffatt in the process, tentatively pushes the implication
further: "There is clearly a vital connection in our writer's thinking between
the titles 'high priest' and 'Son' and it may be that the linking of Ps. 2:7 and
Ps. 110:4 here is meant to indicate that 'the position of divine Son carried
with it in some sense the role of f' )ç L c. i S '"'. It may be argued
that this was indeed the main point our author was seeking to communicate at
this stage in his exposition. The way he has already used Ps. 2:7 in his
opening statement (15) has pointed to the more than messianic significance of
the Son he identifies with Jesus' "• This Son is out of the being of God
himself and this Son is declared by God to be a priest for ever after the
order of Xelchizedek Cv. 6) 	 Both designations (Son and high priest) are
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emphatic declarations by God of the essential identity of the one known to the
c	 t	 'C.
Christian community as Jesus : L05 Ao1J L	 - - a- t) 1. tf E1).S
c..c- -cv iv.( As Son, Jesus shares the characteristics of his
Father, among which is a priestliness which breaks the bounds of existing
definitions. This our author will emphasize in chapter 7 when he explores
what is implied by L.(tI-	 ' c( g cJ	 S..
The 'starting point' for sonship and priesthood is to be thought of as
outside time - God expressing himself in eternity (vv.5, 8). Such expression
becomes apparent and is fully articulated in human terms in the days of Jesus'
flesh (v.7). This is made clear regarding his status as Son by the little
(	 i	 A	 1.
phrase	 1 u t..o ç
	
in v.8 (cf. c) 1'U.) . - oç	 U 1:2,
3). His eternal, already existing sanship has to be worked out in painful
human experience, So also, we suggest, his priesthood. The result is that
afterwards he can be greeted by God as high priest (v.10). He can have his
vocation divinely confirmed, having become what he always was, in the sense of
realising his priestly potential to redeem mankind. As Vestcott puts it, the
hapax legamenon lrpoo-o&yop 1-IS c. ? aexpresses the foral and solemn
ascription of the title to Him to whom it belongs'. In this, as in other
respects, sonship and priesthood go hand in hand.
7.24 7:3 & 28
Cl
The usage of -u LO	 in these verses relates significantly in both cases
to the priesthood of Jesus after the order of Ielchizedek.
The reference in v.3 comes at the cli ii of one of our author's extended
sentences (vv.1-3)", this one being concerned with the mysterious Xelchtzedek
- or rather, as i'v.3 makes clear, with his importance for understanding the
•1
priestly character of the Son of God. This Xelchizedek 	 1.) p..Ot. L.) ).A tVOS
-	 /	 V.	 -	 r	 /	 '(
tf 'ULIf Co-u	 WL),J&eVtL L!.JL1)S £LS -Co	 $
The royal priest who does not fit into the Levitical scheme of priesthood has
been made like the Son of God. Such a claim suggests that the Son of God'B
priesthood is indeed of the order of eternity. It is the eternal truth which,
for our author, )Eelcbizedek so tellingly typifies and the characteristics he
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shows forth are, to say the least, striking. Xelchizedek the priest 'resembles'
the priestly Son of God in that he has uneither beginning of days nor end of
lifeTM (7:3), in his superiority even to the great patriarch Abraham (7:1, 2, 4-
3.0), in his royalty with its (messianic) qualities of righteousness and peace
(7:1, 2), in his lack of Levitical credentials (7:6), in the perpetuity of his
priesthood which obviates the need for successors (7:3). Here, in traditional
Jewish terms, was a revolutionary view of priesthood - and it points directly
to the priesthood of that eternal Son of God who bears the very stamp of
(God's] nature TM (1:3), who truly, and not just in scriptural type, has TMneither
beginning of days nor end of lifeTM.
The Son of God, our author makes clear in chapter 7, did not have the
'correct' Levitical genealogy to qualify as a priest (7:13). Yet in him is
expressed the perfection of priesthood - the opening up of a permanent way
into the presence of God (7:25). In him, then, God has done a new thing, has,
as it were, broken his own rules (articulated in the law) - rules which the
weakness of sinful men (7:28) rendered ineffective (7:11, 18, 19, 27, 28).
-'
God's Son and his perfect high priesthood remain ti CoV o( c U V'(
(7:24). His eternal priesthood, moreover, is declared by the emphatic and
unchangeable oath of God himself (7:20-22, 28). Gad can bring about change in
the dynastic priesthood and therefore in the law - both originating from
himself - but he cannot go back on his oath sworn to his Son (:21), for he is
expressing thereby the truth about himself and what in 6:17 is called
t Sc coV -r9c Yhen the Lord swears, his oath cannot be
brokefl (cf 3:11, 18, 19; 6:13-18). To this fact the community must commit
themselves, letting go of that (Gad-given) law which, because of fallen human
involvement, is weak and imperfect (7:18, 19). TheIr allegiance is to a Son
'¼
and high priest whose divinely endowed perfection is c. toy oL'.. V L
(7:28) • The implications are far-reaching. As Aaron's Sons inherit his
imperfect priesthood (and significantly none of his sons is addressed in
filial terms by God) 20, so Gad's Son inherits Gad's priesthood. His
'genealogy', though counter to tradition, is impeccable and the character of his
priesthood renders it -r ? o -Co V	 . The former things have passed
away.
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7.25 6:6 & 10:29
oLii&o-c0( Opo.ui.'CS
-to" - •)Co) C)
r	 -'
£o(u-c o(S Tot) u.oV Coi)	 cL)
V-(C4...T(
The context of both these references is a severe warning against rejection of
"the truth" (10:28), which is tantamount to re-crucifying and trampling upon
the Son of God. The consequences of such behaviour are dire indeed, worse
even than the fate of one violating the law of Xoses (10:28) • The Son of God,
our author is implying, is of far greater significance than the revered law of
Xoses. The law is but a shadow (10:1), the Son is the full brightness of God's
glory (2. :3). Trampling on him, crucifying him afresh is an act against the
direct expression of God himself.
(p
Both of these references to o uio s toO (YQol) have also to be seen in
relation to his priesthood. At 5:10, our author has reached a point where he
is ready to move on to a presentation of the meaning of the Son's Xelchi-
zedekian high priesthood. He feels, however, that there is a need to further
prepare the community for the full import of his message since they have
become Vw in their hearing. Such 'dullness' is clearly linked to the
real danger of slipping into apostasy - hence the severity of his strictures.
The more they realise the enormity of rejecting the Son of God, the more they
are likely to grasp the extent of his significance as high priest.
By the time our author has reached his fearful warning at 10:29, he has
delivered a major exposition on Jesus as Son, High Priest, Victim and Inaugu-
rator of the new covenant. This has culminated at 10:19f. f. in a call to enter
into the sanctuary by the blood of Jesus, the great priest over the house of
God (10:19, 21). His blood has ratified the new covenant. Rejection o that
covenant amounts to an exceedingly dangerous profanation, for the ratifying
blood was that of a "great priest" who was also "the Son of God (10:29).
For our author, then, the sonship and high priesthood of Jesus are inex-
tricably intertwined. Each sheds light on the character and significance of
the other. Together they express something of great importance about the
nature and activity of God himself. He who has spoken definitively in a Son
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has spoken in priestly fashion, giving flesh to his active desire to bring
humanity into unhindered communion with himself.
7.3 Priesthood and Kingship
It is clear from Hebrews 1 and 2 that the Son is to be regarded as
royal21 . He is a king who sits at God's right hand in fulfilment of Ps. 110:1
(1:3, 13) and whose throne is eternal (1:8). The characteristics of his
kingship are righteousness and gladness (1:8, 9) and the whole tenor of chap-
ter 1 suggests that his sovereignty is universal, an impression reinforced by
what is implied of Jesus at 2:8f22 . He is certainly messianic king but this
messiah is also agent and ruler of creation (1:2, 3; 2:8f), the &ii oOj.&d.of
God's glory. His divine, kingly glory ) moreover, is not only expressed in
heavenly exaltation. It is also to be powerfully discerned in the TMsuffering
of death (2:9)23.
That paradox is for our author creatively associated with the high
priesthood of Jesus the Son. As we argued in chap. 4, NFor the writer of
Hebrews, kingship and priesthood are vitally linked, for together they under-
line that inter-relationship between suffering and glory which he believed to
be at the heart of the Christian message 4. Ps. 110 provided him with an
effective vehicle for propounding this combination of vocations. It was
addressed to the Davidic king (and Jesus the "Lord was descended from Judaii,
7:14), yet v.4 declared him also to be a priest for ever after the order of
Meichizedek. No other NT writer makes this connection, but for our author it
expresses admirably his perception of the royal priesthood of Jesus. The link
is first suggested at 1:3 where the Son's priestly work and regal majesty are
placed in conjunction, the latter by a preliminary allusion to Ps. 110:1. At
1:8f, as we have seen25 , the kingship of Ielchizedek may well be obiquely
indicated in the quotation from Ps. 45 and chapter 1 is rounded off by a
direct reference to Ps. 110:1, Royal priesthood - and its character - is
further intimated in chapter 2 with its description of Jesus, the one TMcrowned
with glory and honour because of the suffering of deathu, as a merciful and
faithful high priest.
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Such intimations in the opening chapters of the Epistle are gradually
made more explicit as the 'word of exhortation' proceeds. The first direct
quotation of Ps. 110:4 comes at 5:6. After further preparatory references at
5:10 and 6:20, our author focuses attention on the figure of Keichizedek in
chapter 7, drawing now on Gen. 14. His very name points to the significance
of his kingship, for it indicates that he is "king of righteousness". Further,
he is "king of Salem" and therefore, by translation, "king of peace" (7:2).
Keichizedek's kingship, then, has qualities characteristic of the messianic age
- and his kingship is inextricably bound up with his priesthood. So, par
excellence, with the Son of God, to whom leichizedek approximates (7:3). "Our
Lord", having arisen out of Judah (7:14), was indeed the hoped for Xessiah
King, bringing the blessings of righteousness and peace but, like the "Lord"
addressed in Ps. 110:1, he is also a Xelchizedekian priest (7:15-28). And in
respect of both he, as eternal Son of God, is true pattern and fulfilment, the
perfect expression of the kingship and priesthood of God himself.
Ps. 110:1 is specifically linked with the high priesthood of the Son in
7f	 -,	 I	 it'
	the "summary statement" of 8:1: 	 op. \/ 0(j) (.	 .	 0 z. h -t a- -V
to &povou	 ç	 yo-V1ç Lv -Co	 Qupoi.voL.S.
So also at 10:12f. The latter occurs in the context of a passage which makes
clear that Christ's kingly high priesthood was exercised in a most surprising
way. The "single offering" by which "he has perfected for all time those who
are sanctified" (10:14) was none other than "the offering of the body of Jesus
Christ" (10:10). Christ the royal high priest offered himself as a sacrifice,
making possible full and final remission of sins and confident access to God.
In this be was unique. No king had ever made such a sacrifice, not even the
priest king Keichizedek, made like to the Son of God in so many other ways.
Here is a boldly new definition of the sovereignty of Jesus the Son. Bearing
the very stamp of God's nature (1:1-3), he exercises his regal authority by an
act of total self-giving which was both priestly and sacrificial in character
(cf. 10:5-22). That act was "once for all" but his capacity to identify with
and care for weak humanity is everlasting (cf. 4:15; 725). Seated at God's
right hand in kingly splendour is a high priest who longs that people should
draw near to the throne of grace and who has gone to the extremest of lengths
Page 224
Chapter 7
to make that possible. Xoreover, this royal high priest perfectly reveals the
attitude and activity of God.
Jesus as king was undoubtedly a familiar notion to our author. Jesus
as high priest who offered himself was a new perception. Perhaps the repre-
sentative character of both Jewish kingship and Jewish high priesthood helped
him to make the connection between the two, for in his understanding Jesus was
very much a representative figure, representing to perfection both his human
Nbrethrenu
 and his divine Father27 . In any event the connection made was a
creative one. It is the kind of high priest that Jesus is which provides the
key to the nature of his kingship - a divine majesty infused with redemptive
suffering. Such a faith-building paradox our author urgently wished to get
across to his community in their time of testing (cf. 5:llff).
7.4 Priesthood and the new Adam
In cur exposition of Hebrews 1 and 2, we suggested that the figure of
Adam was of some importance in our author's understanding of the significance
of Jesus the Son2 . Jesus as the new Adam fulfils God's truest vision for
humanity, for he is God's unblemished image (1:3) and all God's angels worship
him (1:6). He points the way to mankind's dominion over creation (2:6-10),
shares completely the human condition (2:11, 14-17), knows the force of
temptation (2:18), defeats the devil with his power of death (2:14, 15), and in
all this is totally loyal to God (2:13, 1?). Such an interpretattion is not
unique to Hebrews. It is to be found in one way or another in a number of NT
writings2 , not least at 1 Car. 15:23ff, where Paul uses Ps. 110 and Ps. 8 in a
'new Adam' context. Yhat is new is the association of this imagery with the
notion of Jesus as high priest. The link is there already at 1:3 with its
mention of the purification of sins. It becomes explicit at 2:17, where his
identification with his ubrethren is said to be an essential element in the
realisation of his high priestly vocation.
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7.41. 4:11-16
This fusion of interpretative categories continues throughout the Epistle.
It becomes evident again at 4:11-16 - and we remember that this is the culmi-
nation of a section (3:1-4:10) in which the motifs of creation and redemption
have been skilfully woven together30 . The sabbath rest TM into which Christians
are urged to be eager to enter (4:11) is an experience denied to the Israelites
in the wilderness because of their disobedience and lack of trust (3:18, 19;
4:11). This kind of sin was at the heart of Adam's failure, that fallen Adam
who tried to hide himself from God but whose nakedness was exposed by the
divine voice (Gen. 3:8-12 of. Heb. 4:11-13). The figure of 'old Adam' is surely
implicit at this point in our author's exposition, as he warns against disob-
edience, drawing attention to the all-penetrating word of God and the un-
avoidable nakedness of all humanity before the God from whom no-one can hide.
It is a fearsome prospect, yet the writer, having challenged his community,
continues immediately with words of encouragement. They cannot hide - but
they have nothing to fear. They should rather boldly draw near to the throne
of grace because there representing them is a high priest who can identify
with their weaknesses, one who in every respect has been tested as they are
yet who has not fallen into sin (4:15, 16). This representative new Adam and
high priest, the source of their confidence and salvation, is none other than
Jesu8 the Son of God, the one who bears the very stamp of God's nature.
7.42 5:7-9
The theme of this 'divine' priest's real humanity is continued in chapter
5. Verses 7 to 9 give a graphic description of what Christ's humanity
involved and, as the context (5:1-10) makes clear, it was inextricably bound up
with hie priesthood. His was not an easy vocation. Though ha was God's Son,
the influence of Adam's death-dealing sin of disobedience meant that his human
experience was subject to intense suffering. As new Adam, he had. to learn
obedience from the things which he suffered	 o(4	 i-cvot &v'
5: '8)', in eo doing fulfilling God's purposes (c >'t L c..	 )
and thus becoming øLcto	 o)voO	 (5:9).
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His 'learning through suffering' was not a matter of educative chastisement32,
though Heb. 12:5-11 (quoting Proverbs 3:11-12) warns Christians that it may be
so for them. It was rather learning through experience how difficult the
exercise of obedience was In the setting of fallen humanity33. As divinely
appointed high priest (5:5), Jesus took into his priesthood TMin the days of his
flesh the full force of the human condition. So also, In our author's
understanding, the figure of new Adam has been caught up into what he sees as
the even more comprehensive figure of the great high priest.
7.43 10:19-22
This summary passage may well present us with another 'Adam allusion',
and yet again it is closely tied up with Jesus' priesthood. Adam's sin in
effect closed the way to unhindered communion with God, raising a barrier
symbolized by the separating off the holy of holies 34 . The obedience
of Jesus, his total commitment to God's will (cf. 10:5-10) opens up the way to
God (10:20) through his 'new Adam' flesh (1020, cf. 5:7), the NbodyN prepared
for him by God (10:5) and sacrificially offered (10:10) to inaugurate the 'in
depth' relationship of the new covenant (10:12-18). The curtain is thus no
longer a barrier but a way through35 because it corresponds with the flesh of
Jesus, the fully obedient human beIng (10:20). Full communion with God is
restored through the one who, having been saved out of his sacrificial death
(cf.,t 5:7), ministers as great priest over the house of God (10:21). Here,
then, is a suggestive inter-weaving of Adam typology and liturgical symbolism.
Free access to God, rendered 1possIble by Adam's sin and formally ezcluded by
subsequent divinely given liturgical provisions, has been opened up by a per-
fectly obedient and sinless human being (Jesus the new Adam) who can thereby
represent mankind In the presence of God as the perfect high priest. Further,
those who acknowledge Jesus are to enter into the sanctuary36 after him, for
they have been purified outside and in by his representative obedience, by his
representative death as priestly victim (10:19, 22).
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7.5 Priesthood and the Servant of God
At a number of points in Heb. 1 and 2, we discussed the pattern and
vocation of the Isalanic servant applied by our author to Jesus the Son and
linked with his vocation as "merciful and faithful high priest"37 . Vhen we
explore possible allusions to this representative and redemptive figure else-
where in the Epistle, we find, interestingly, that they, too, like the allusions
to Jesus as Son, King and new Adam, are clearly associated with his priest-
hood.
7.51 5:5-10
As we have seen, a number of scholars find in this passage, and espec-
ially in vv.7-9, the influence of the Servant figure. Buchanan, for example,
points to the stress in these verses on Jesus' suffering humanity and its
issue in "eternal salvation", making connections with the vocation of the
suffering Servant (Is. 53:3, 6, 10, 12) and the Lord's saving of (his servant)
Israel with o-w-t f7 fLo(V OL U v Lo \7	 (Is. 45:17). There is no doubt
that Jesus is presented in this passage as an afflicted human being and
through this as the source of eternal salvation. Ve may question, however,
whether the influence of the suffering Servant has been quite so dominant as
Buchanan inplies. There is, for example, a striking feature of the experience
of Jesus which seems to sit uneasily with what is said of the Servant in Is.
53. Jesus met his call to die "with strong crying and tears" (5:7). The
Servant did not open his mouth, being led as a dumb sheep to the slaughter
(Is. 53:7). Further, there are few specific pointers in this passage to a
positive identification between Jesus and the Servant. Najor attention seems
to be focused on Jesus as Son, royal high priest and, perhaps, new Adam.
Jonetheless, Peterson may be right39 to detect an underlying allusion to
Is. 50:4-9, where the Lord's Servant is both learner and teacher in a context
of suffering imposed by others. So Jesus "learned obedience through what he
suffered and... became the source of eternal salvation to all who obey him"
(5:8, 9). It is possible, too, to discern in the whole section from 5:5-10 the
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essential pattern of the suffering servant's experience, i.e. exaltation (vv.5,
6) - suffering (vv. 7, 8) - exaltation (vv. 9-10). It may be, then, that the
figure of the Isaianic Servant as a way of understanding the person and
redemptive ministry of Jesus was so deeply ingrained in our author's thinking
that it had. a pervasive, perhaps subconscious influence on his exposition at
this point. If this is so, then, like the figure of Adam, it has been
creatively absorbed into the picture of Jesus the Son as high priest after the
order of Xelchizedek.
7.52 7:25 & 27
Snell links 7:25 with the intercession of the Servant as recorded at Is.
53:12. The drawback with this association is that the LXX rendering of Is.
53:12 makes no mention of interceding for the trausgressors - and it is with
the Greek rather than the Hebrew of the Jewish Scriptures that our author is
apparently most familiar' 0. Neither is it the case that in Jewish thinking,
intercession on behalf of God's sinful people was limited to the suffering
Servant. As we have seen in our survey of possible sources for Hebrews'
priestly christology, there are a number of other powerful intercessors 4 ' in
the tradition. The link between 7:25 and the interceding Servant must
therefore be judged somewhat tenuous.
The case for linking 7:27 with the Servant figure is based on the common
factor of voluntary self-offering for the sins of the people expressed through
the word aL. v 4 p u (cf. Is.. 53:12)42. This association of the Servant
with Jesus in their common vocation as willing sacrificial victims is surely a
strong one, and is reinforced by the clear allusion to Is. 53:12 at Heb. 9:28.
Such a perception may well have been deeply influential in pointing our author
towards the notion of Jesus as priest as well as victim (and that notion is
certainly the context of Heb. 7:27) but, as we have argued earlier 4 , it is in
itself not sufficient to fully explain the comprehensive sacerdotal image we
find in Hebrews. Like other familiar christological understandings, it feeds
into and 'flavours' the mixture, but it by no means defines the finished
product.
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7.53 9:14 & 28
F.F.Bruce considers that the enigmatic phrase c o&.	 oU..L,) VoU
in 9:14 is to be understood by reference to Is. 42:1, where God says of Jacob
_	
1
his servant, CCLI &L& to tV 2.t))A'. /AO'J tit O(UcO'?	 '. Our author's
use of o( 1 g..) V (.05 certainly suggests that the "Spirit" to which he is
referring should be related directly to God4 . It would not be surprising,
either (particularly in view of his evidently extensive knowledge of Christian
'testimonia') if he were aware of the Is. 42 Servant passage in Christian
interpretation of Jesus. That use is unmistakeable at Watt. 12:18-21. It may
well underlie other NT passages, notably the synoptic accounts of Jesus'
baptism46 . If it is in our author's mind at Heb. 9:14, he has clearly linked it
I
up with the 'self-sacrificing' Servant of Is. 53 (dL -wYL)/&0.tO 5 L&.) Y LO)
-) i-ci) ). That Servant is undoubtedly alluded to a
few verses later at 9:28, increasing the likelihood of an association at 9:14.
A. Richardson, indeed, sees the whole section from 9:11-18 as a re-statement of
the Servant theme (redemptive self-offering) in terms of Hebrews' own
understanding of atonement and ascension47. There is arguably more to it than
that, for our author is clearly also exploring the significance of the day of
atonement and the establishment of the Wosaic covenant. Nonetheless, it would
seem from Is. 42:6 and 49:6 that the Servant is in some way regarded as the
mediator of a covenant of universal significance4 , so here, too, there may be
linkage of ideas with Jesus as mediator of a new covenant (9:15). Anointed
with God's spirit (9:14), offering himself(9:14), bearing the sins of many
(9:28), and thereby mediating a new covenant (9:15), Jesus the high priest
(9.11) fulfils the vocation of the Servant. Yet his vocation as heavenly high
priest cannot be restricted to this interpretative category, for, in our
author's conviction, a greater than the Servant is here - one who must be seen
against a very broad background and whose priesthood embraces and goes far
beyond a whole range of existing perceptions, both Jewish and Christian.
'7.6 Priesthood and the new covenant
The opening words of Heb. 2 strongly suggest that our author is thinking
of the Christina dispensation in terms of a new covenant (cf. vv. 14)'. It
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is a theme he develops in some depth in the main body of his Epistle and very
particularly in chapters 8-10. For him, the mediator of this new covenant is,
of course, Jesus - Jesus who is greater than those who mediated the old
covenant (the angels and Xoses) and who is also great high priest. Indeed,
the origin and character of his priesthood (divinely affirmed and eternal) are
crucial to his reliability as "surety of a better covenant" (7:21, 22). This is
a fascinating contention, for not even a high priest was involved in the
inauguration of the old covenant (cf. Hz. 24:3-8). Yet it is clear from our
author's exposition that bringing into being a new covenant was part of Jesus'
sacerdotal vocation. His high priesthood was not simply an additional feature.
It was integral to his making possible a new covenant relationship with God
(so 7:21, 22; 8:1-6; 9:11-15).
That relationship involved deep forgiveness of sins and 'heart-knowledge'
of God (8:8-12; 19:16, 17, quoting Jer. 31:3lff). Such was the desire of God
for his people. He had expressed this desire in the sacrificial system of the
old covenant, most notably in relation to the Day of Atonement, making pro-
vision for the High Priest to represent his people in seeking atonement for
sin. Yet persistent human failure and weakness had rendered this provision
imperfect and ineffective (10:1-4). It was this which no doubt encouraged our
author to present Jesus the high priest as mediator of a new covenant. For
this high priest he saw as the full expression of God's desire for intimate
communion with humanity (1:1-4), who in offering himself made both a covenant
sacrifice and final atonement for sin (cf. e.g. 7:15-28).
Ye see, therefore, that our author's perception of Jesus as high priest
has taken into itself and used creatively yet another familiar 50 way of
interpreting Christ's ministry. Again, however, this interpretation, the
establishment of a new covenant, significant though it is, is not sufficient to
exhaust the• implications of perceiving Jesus the Son of God as great and
eternal high priest after the order of Xelchizedek.
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7.? Conclusion
We have seen how each of the five major christolagical interpretations
mentioned above and identifiable in Heb., 1 and 2 is carefully related to the
author's exposition of the high priesthood of Jesus in the remainder of his
Epistle. In each case, the relationship made is a close and creative one,
helping the community (or so the author hopes) to recognize the "fittingness"
of a sacerdotal perception of Jesus and to explore its implications. Like the
pastor and preacher that he is, the writer uses familiar ways of understand-
ing, familiar expressions of worship and belief to lead his addressees into a
new and broader vision, a vision that has captivated hi.zz and which he sees as
directly applicable to the community's dangerous spiritual condition.
That vision is big enough to take in and transform the familiar, big
enough to draw existing perceptions together and express them afresh in
integrated fashion. So the basic elements of familiar perceptions of Jesus are
to be discerned, suggestively blended together, in his high priesthood. From
the understanding of Jesus as mediator of the new covenant, the author draws
out the assurance of a new relationship with God, based on full forgiveness of
sin and intimacy of knowing; from the notion of Jesus as the Servant, the
significance of suffering, bound up with voluntary and redemptive self-
offering; from Jesus as new Adam, the re-creative importance of perfect
obedience amd resistance to sin and temptation; from Jesus as King, the reality
of his divine majesty and dominion; from Jesus as Son of God, the conviction
that he reveals the divine character, purpose and will. All these elements
have their part to play in our authors picture of Jesus as great high priest,
and all have been associated with existing Interpretations of Jesus which are
fundamentally representative in character, either of humanity or God or both.
Our author, perceiving this, has woven the strands together so that they 'co-
inhere' in a way that throws up unexpected perspectives. Thus, for example,
exalted kingship comes to be defined in terms of the glory of redemptive
suffering (2:9 cf. 5:5-10; 7:26-8:1). The King expresses his majesty as the
Servant. The mediator of the new covenant speaks for God and articulates the
perfect response of humanity (10:5-17).
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Such perspectives are united by and in our author's vision of the high
priesthood of Jesus, though they do not contain it. It Is a comprehensive
vision which he urgently wishes to share. Yet he is aware that, despite its
many familiar ingredients, it is a vision which opens up new and potentially
difficult ground (cf. 5:11-14). Hence hi8 care and concern to prepare the way
and point the direction in his opening section (chapters 1 and 2).
7.8 Jesus as great high priest after the order of Neichizedek
As we have seen', It may well be that by his use in chap. 1 of Ps.
110:1 and Ps. 45:7 (with its implication that the Son Is king of righteousness)
our author Is preparing his community for the infamiliar notion of Christ not
only as high priest but as royal high priest after the order of Xelchizedek.
In claiming the latter, he is unquestionably being innovative. What, then ) led
him in this direction and what does It contribute to his comprehensive picture
of Jesus as high priest?
Perceiving Jesus in priestly terms must have prese.ntsi or at'or 'wtt'n at
least one initial problem. Jesus, the Davidic AessIah, was of the tribe of
Judaii, and in connection with that tribe Noses said nothing about priests
(7:14). Yet seeing Christ as priest drew out and drew together so much of the
writer's understanding of the person and work of Jesus. Reflecting on the
familiar affirmation of Christ's kingship in Ps. 110:1 very likely provided him
with the way through his dilemma. As he rehearsed to himself the rest of the
psalm, v.4 perhaps struck him in a new and creative way. Here indeed was a
pointer to the validity of proclaiming Jesus as priest. Here too was an image
which encouraged him to pursue that bold interpretation of the significance of
Christ's priesthood, to which worship and experience was leading him.
Reference to Gen. 14 confirmed the possibilities. )telchizedek was clearly the
mysterious scriptural52 type of a high priest who was not only messianic king
but also eternal Son of God.
Such may have been our author's route to Christ's priesthood after the
order of ?elchizedek. The use of this Idea <which in our view encouraged
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rather than caused the writer's reflections) has far-reaching implications,
both for christology and for the fundamental question of the nature of God,
Keichizedek, like Jesus, did not have, in traditional terms, the correct
genealogical background to be a priest (7:6). Yet, in blessing and receiving
tithes from Abraham. he demonstrated his superiority to the patriarch in whose
loins 'Levi' (symbolizing the traditional priesthood) could be said to be (7:4-
10). So much the more is Jesus' priesthood, the antitype of Xelchizedek's,
greater and more effective than priesthood according to that law which made
nothing perfect (7:15-25) • This supreme expression of priesthood thus breaks
radically with tradition (cI. 7:16a), a tradition, moreover, which is God-given,
for it emanates from the first covenant, disobedience to which brought divine
punishment (2:2 cf. 9:1, 7:12). Yet such tradition, because of human weaicness
and failure, could only be a shadow of the full truth (cf. 10:1). It could
never bring about God's deepest purpose, the perfect redemption and re-creation
of humanity. Something more was needed, and it is perhaps characteristic of
the paradoxical God of Hebrews that lie should act in a surprising manner, to
fulfil his purpose, acting not in accordance with the strict terms of his own
law but in a way that invited reference to a mysterious and tangential figure
in the Jewish Scriptures.
Arguing froni the silence of those scriptures 9, our author asserts that
!elchizedek,as well as being without genealogy, has pi j tc	 //&%f(t)
)AfttL Z.A7c tt>%oS 	(7:3). In this, as in the perpetuity of his priesthood,
he Is like the Son of God (7:3), who is eternal, priest I4.-cL
çis	 (ti'Co	 (7:16b). This Son of God who remains for ever (7:24)
expresses the perfection of priesthood (cI. 7:111 1) and his priesthood Is th s
'vtransmIssible (
	 7:24). The clear implication of this
state of affairs is that there Is no further need for a dynastic sacerdotal
order, passed on from generation to generation. That has served its purpose
and Its inadequacies are manifest (cf. e.g. 7:11, 18, 19, 27, 28). On the other
hand, Jesus, the divinely appointed priest after the order of Meichizedek (5:6,
10 7:17, 21), is also God's Son (5.5, 6), the perfect expression of God's being
and will (1:1-3). He thus receives his priesthood directly from his Father, a
priesthood which fully expresses his Father's own sacerdota]. chara ter and
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ministry. It therefore scatters all shadows, is complete in itself and eternal
in efficacy. It needs no successors.
Vickbam makes the interesting comment that )Lelchizedek was 'not only
outside the Levitical Law but outside of the sacred race; representative not of
a local but a world-wide religion'56. Our author does not overtly exploit
Xelchizedek's non-Jewish identity but his insistence that this "priest of the
most high God" was v toç (7:3) certainly points to an
awareness that the confines of Judaism were being broken in a manner even
more radical than the laying aside of the ritual Law. For the Jew, genealogy
was of the utmost significance. We have already argued 56 that, for our author,
the ministry of Jesus was TTV (2:9), not just for a privileged
race. The Xelchizedekian character of Christ's priesthood perhaps served to
reinforce this contention for a community tempted to lapse back into Judaism.
It remains true, however, that the main burden of the Xelchizedek comparison
has to do with the divine and eternal character of the priesthood of Jesus - a
Jesus who, though in human terms of non-Levitical descent, was nonetheless 'in
the days of his flesh' most certainly a Jew (7:14). Yet, as the Xelchizedek
typology strongly suggests, the priestly Son of God was superior in status
even to Abraham, the father of the chosen race and indeed of many nations57.
The blessing brought by this priest emanates from one through whom God
created the ages and who sustains all things by the word of his power, one
who bears the very stamp of God's nature (1:2, 3).
The figure of Ielchizedek thus contributes significantly to our author's
presentation of Jesus the Son as High Priest. It evokes mystery and occasions
surprise. So does the priesthood of Jesus, for it is not confined or defined
by tradition (even tradition of God's own making) and it breaks the boundaries
of 'sacred' dynasty and race. Xoreover, as pref1ured by Xelchizedek, it is
eternal in character and efficacy, needing no dynastic succession. It is
superior in status to the Levitical priesthood and involves the exercise of a
kingship characterised by righteousness and peace. This indeed is a new way
of looking at the office of a (high) priest. Even the Hasmonean priest kings
had been concerned with matters of heredity and succession and attempts were
made to justify and 'regularize' their deficiencies with regard to genealogical
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qualifications. Yet in Jesus, claims our author, we have a high priest whose
'pedigree', though unorthodox, links him directly with God (cf. 5:5-6) and whose
sovereignty involves the ability to "save for all time -s - r >c ç)
those who draw near to God through him" (7:25 and cf. 8:1-6). This high priest
exercises his ministry "in the sanctuary and the true tabernacle which is set
up not by man but by the Lord" (8:2). His is not a limited and finite earthly
priesthood (8:4-6), though it is infused with incarnate human experience (4:14-
18). He "always lives" (7:25) to bring about confident communion with God -
and he can do this with complete effectiveness because he is faithful to who
he is, the Son of God, 'without beginning of days or end of life' (7:3), who
gives perfect and eternal expression to the nature and purpose of God himself
(cf. e.g. 1:1-3).
Though Melchizedek can point to this, he cannot himself fulfil it. Great
though he is, he Is not the Son of God (7:3) and it is not claimed for him
that he can offer eternal salvation. Had this been the case there would have
been no need for another priest to arise according to his likeness (cf. 7:15).
Neither can Xelchizedek contain and prefigure all that needs to be said about
the high priesthood of the Son of God5 . He did not offer himself to release
all the blessings of the new covenant and to open the way to glory. He did
not learn obedience through what he suffered. He did not in dying defeat the
power of the devil. Though his priesthood is permanent, it is not said to be
exercised in the heavenly sanctuary. He is not described as eternal inter-
cessor, nor is it suggested that he is agent and sustainer of creation. Not
even Xelchizedek can take in our author's full vision of Jesus the great high
priest.
7.9 Our author's vision of Jesus as great high priest
Xoffatt claims that. for our author, "the new revelation in Jesus simply
changes the old sacrificial order with its priesthood for another"'°. Such a
"simple" analysis does scant Justice to the pioneering theology of Hebrews.
The "order of priesthood" expounded by our author in relation to Christ is far
more than a straightforward replacement of what existed. J.L. Houlden is
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nearer the mark when he argues that, according to Hebrews, "Jesus does not
simply succeed the old priesthood but rather transcends it" 1 . The way in
which our author perceived Jesus as high priest drew together many strands of
understanding, both old and new, to produce a fresh and challenging picture.
The 'former things were looked at in the (defining) light of this compre-
hensive vision. With such an insight, our author was breaking new ground.
At the heart of his vision was the conviction that God had definitively
expressed himself creatively amd redemptively in Jesus. The one whom he had
come to know and worship62 as Jesus, the one who suffered and died and was
exalted to God's right hand, the one through whom he experienced forgiveness
of sins, was none other than the eternal Son of God, the very
of God's being. In this Jesus, therefore, God and man were brought together In
a way that fulfilled the essential purposes and function of priesthood, the
achievement of the "consummation of mankind In an eternal relationship with
God 3 . To see Jesus as high priest thus brought Into creative harmony the
two main elements in our author's religious experience - its theocentricity and
its focus on Jesus. Both elements are clearly reflected in the Epistle. Both
find unitive expression through the Image of priesthood. For in fulfilling his
deepest purpose for mankind in Jesus, God has given flesh to the priesthood of
his own being. The Implications of that we shall explore a little later.
When we outline the basic ingredients of the priesthood of Jesus
according to our author, we are reminded again how many of them are carefully
prepared for in the first two chapters of the Epistle. In summary, Jesus'
priesthood has to do with mediating divine forgiveness, mercy and grace (4:14-
16; 5:9; 10:12-18 cf. 1:3; 2:3, 4, 9, 17), with opening up complete freedom of
access to God (4:14-16; 7:17-19, 25; 10:19-22 cf. 2:9, 10), with enabling a
'heart-to-heart' new covenant relationship between God and humanity (7:22; 8:6;
9:15; 10;11-18;12:24	 . 2:2-4, 10). It is characterised by self-sacrifice and
suffering (5:8; 7:27; 9:14, 26; 10:10	 . 2:9, 10, 15, 18), by obedience,
faithfulness and total commitment (3:1, 2, 6; 5:8; 10:5-14
	 . 2:13, 17), by a
complete Identification with the human condition which signals the will and
capacity to help those in need (4:15; 5:7-9; 10:19-22 	 2:11-18). Already,
such features have burst the boundaries of the traditional Jewish priesthood.
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Not only have they "pfected" the intention of that priesthood - to facilitate
a safe human approach to God - they have also gone far beyond its cautious
provisions. As a result of the exercise of Christ' priesthood, God can now be
approached with - o& , as well as reverence and awe, and approached
by all who follow this priest. The terror of God's presence induced by human
failure and sin no longer has any power for those who ].00k to Jesus (cf e.g.
12:18-24). Further, the perfection of priestly ministry turns out to have a
deeply pastoral content, something not primarily associated in Judaism with
the sacerdotal task64 . It was the function of a Jewish priest to offer sacri-
fice (cf. e.g. Lev. 16:lSff.; Ezek. 45:18-20) and to give guidance and
instruction in the Law (cf. e.g. Jer. 18:18; Nal. 2:6-8). The care of
'shepherding' resided with the rulers rather than with the priests and was a
responsibility delegated by God the supreme Shepherd (cf. e.g. Ezek. 34). It
seems, though, that for our author his experience of Jesus the priest-king, the
"great Shepherd of the sheep" Eeb. 13:20), had caused him to look at even
traditional priesthood in a pastoral light (cf. Heb. 5:2). Nonetheless, it
remains true that the kind of identificatory ministry offered, according to our
Epistle, by Jesus would not have been available from priests of the old
covenant. They were human, certainly, but it was not within their power to
afford the sort of help ministered by one who, though knowing the full force
of human weakness, yet expresses eternally and effectively the pastoral
concern at the heart of God (cf. e.g. Is. 49:14-16; 68:13; Ezek. 34:11-16).
Neither could they achieve once for all atonement and profound heart-
cleansing. They sacrificed bulls and goats but not themselves. They were
impotent to bring into being a new covenant.
The establishment of that covenant, as prophesied in Jer. 31:3lff and
quoted at Heb. 8:8-12 and 10:16, 17, was the direct responsibility of God, a
fact reflected in the number of first person singulars to be found in the
prophecy (9 in all). It is God who will make a new covenant, who will put his
laws into his people's minds and write them on their hearts, God who will be
merciful toward their iniquities and remember their sins no more. How fitting,
then, that the priestly mediator of this new covenant should be himself the
direct expression of God. Such could not be said of any other priest or high
priest.
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Neither could any other priest give the sort of guidance and instruction
associated with Jesus. For in mediating the new covenant, he was instrumental
in writing God's laws in people's hearts (Heb. 8:10) and bringing them to that
intimate knowing of God (8:11) which was closely related to the profound
purifying of conscience brought about by his blood (9:14, 15). Deep inner
cleansing prepared the way for a truer knowledge of God. That knowledge could
only be activated by looking into Jesus (cf. 12:2), by being attentive to the
high priest who could indeed reveal in his own person what God was like (1:1-
3). He did not simply give instruction in the Law; he disclosed the God who
lay behind the Law. The Law could make nothing perfect (7:19), neither could
ç be achieved through the Levitical priesthood (7:11) but Jesus
the high priestly Son of God "has perfected for all time those being sancti-
fied" (10:14), thus effecting the new covenant of forgiveness amd interior
knowledge of God and his ways. It is surely significant that at 8:8 the most
natural subject of A , which introduces the Jeremiah quotation, is the
high priest who has been the major subject of 8:1-7, the one who is seated at
the right hand of the throne of the Jajesty in heaven (8:1 cf. 1:3, 13)66. It
is this Jesus, the self-expression of God, the one who is
	 u p .oç (8:8 cf.
1:10) who declares that he will establish a new covenant with all its
consequences (cf. 10:9, and its new covenant context: "Lo, I come to do thy
will").
Interestingly, at 10:15 the prophecy is put into the mouth of the Holy
Spirit, a fact which perhaps sheds light on the much discussed phrase c .L
rrvyzes	 vs0u	 oW-C	 vpovc.yit-J	 in 9:14.
There is in our author's mind a close relationship between Jesus and the Holy
Spirit, who is surely the nvcZp&. referred to in 9:14 and thought of, as
most of the other references clearly suggest, in personal terms. Each time the
Spirit is mentioned, there is a significant connection with Jesus. At 2:4, the
Holy Spirit's gifts bear witness to the truth of that great salvation, that new
covenant "spoken through the Lord". At 3:7, the Holy Spirit, in prophetically
proclaiming Ps. 95:7-11)
 urges on God's household faithful attentiveness to the
faithful Son (cf. 3:1-6). The reference at 6:4 is part of a severe warning that
committing apostasy after having become "partakers of Holy Spirit" (yc.-c (ot
- - -
	
Lou ) is tantamount to (re-)crucifying the Son of God.
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We are reminded that at 3:14, steadfast believers are described as t-t 0 XOL
to' . What they share in is that divine life of redemptive
creativity and rest in which Jesus and the Spirit are fully involved - the
Spirit chiefly by witness and confirmation (2:4; 3:7; 9:8; 10:15), Jesus by
giving it perfect human expression (1:2; 2:5-18; 10:5-14). What is said about
the Spirit at 9:14 and 10:29, however, points to a further dimension. The
description of (the) Spirit as "eternal" (9:14) implies its essentially divine
character, whilst the phrase -r iv t-y.& -t c c-co ç in 10:29 and in
context suggests that the Spirit is integrally linked with God's gracious
activity, in particular as demonstrated in Jesus. To insult this Spirit of
grace68 by spurning the Son of God (the one who by the grace of God tasted
death for everyone, 2:9) is to invite the vengeance of the living God. (10:29-
31). These three are to be thought of as, to say the least, in very close
conjunction. Thus both Jesus and the Spirit can be perceived as uttering a
prophecy coming from the mouth of God (8:8; 10:15) because both give
expression to God's will, purpose and character. Indeed, it is through God's
Spirit that Jesus the high priest establishes the prophesied covenant and
leads people into a heart-knowledge of God and his ways (9:14, 15). There is,
of course, no "doctrine of the Trinity" expounded in Hebrews, but our author is
undoubtedly moving towards the notion of the threefold plurality in God,
pushed perhaps by worship and experience rather than abstract doctrinal
thought. It may be true, as Vainwrlght contends, that our author "does not
recognise a threefold probleiif69 (my italics], but he certainly experienced a
threefold reality - and that reality was focussed for him in Jesus. Jesus the
great high priest, the mediator of the new covenant is radiance of God's glory
and carries out his sacrificial ministry of grace through God's eternal Spirit.
The 'problem' of trying to explain this theologically was left for others to
tackle.
The same might be said of Paul when In Rom. 8 he talks of both Jesus and
the Spirit interceding ( L ) for God's people (Roni. 8:28, 27,
34)'°. The writer of Hebrews makes no mention of the Spirit's work of inter-
cession but at 7:25 he does assert that Jesus the high prie8t "is able for all
time to save those who draw near to God through him, since he always lives to
make intercession for them" (1To1.Uto L	 -r	
.VY?çc( / F. L ti UTTL,P
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,-) 1 '3V ). Here again, however we interpret -v tvyçoe.V V , our author
is going beyond traditional Jewish notions of high priestly vocation. Many
commentators explain his understanding in terms of advocacy (cf. 1 Jn. 2:1,
2) 71 , with Jesus either pleading the cause of sinful humanity or articulating
requests for help.	 So, in Montefiore's words, Jesus' intercession is the
confident plea of an advocate". The Levitical high priest was not
particularly regarded a8 an intercessor in this 'verbal' sense. Others (like
Michael, Abraham and Noses) have a much higher intercessory profile 73. We
must question, however, whether at this point our author was really thinking of
intercession as pleading a case. The one seated at God's right hand had "once
for all" dealt with the sinfulness of the human condition. If God ever had
needed any persuasion to forgive, he needed such persuasion no more. The
whole point of the new covenant was the free offering of forgiveness amd the
enjoyment of free access to God (10:10-22). By his covenant sacrifice, Jesus
"has perfected for all time those who are sanctified" (10:14). What need then
for special pleading?
Further, the notion of pleading suggests a prior unwillingness on the
part of God to release his forgiving grace. Such a divine attitude. however,
does not sit easily with the major thrust of our author's theology. His open-
ing sentence (1:1-4) sets the tone and points the way. It is God who has ever
taken the initiative in reaching out to his people; God, who in the one who is
Son makes purification of sins. He does not need convincing that his people
need his mercy. That mercy has always been operative and he exercises it to
perfection in his Son. The relationship betweem God and his Son is one of
utter unity: unity of person, will and authority (1:1-3 cf. 10:7, 9). The Son's
prayer is thus God's own prayer.
We perhaps draw nearer to our author's understanding of intercession when
we shift our focus to the giving of timely help (cf. 4:16). As we have seen74,
the administration of such help is integral to the relationship of God with
his people. The Son's human experience, testing and suffering, as it were,
reinforces this divine ministry, for it makes possible a very direct identif i-
cation with human need. The exalted Son brings into God's presence and God's
experience the fulness of his human pilgrimage with all its consequences. The
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one who is radiance of God's glory amd through whom humanity was created now
knows what it is to live in a fallen world, and in heaven that knowledge is
translated into his Father's awareness and active concern. Such is the weight
of in 7:25. As LX. Ramsey puts it, "The Greek verb does not
properly mean to speak or plead or to make petitions or entreaties, it means
to meet or encounter someone, in relation to others. Vhat is called the inter-
cession of Jesus means his ceaseless presence with the So Jesus
has become intercessor in a way that indeed expresses the perfection of
priesthood. In his person, experience and ministry he unites God and humanity,
and as believers draw near, through him, to the throne of grace they are drawn
into this saving and eternal unity. They are thus "made perfect", enabled to
be as God wants them to be (2:10; 10:14). They are "sanctified", being able to
partake of God's holiness (2:11; 10:14; 12:10). And they receive divine help in
time of testing need (2:18; 4:16). No Levitical priest could 'produce such
results', though the High Priest, in wearing before God in the holy of holies
two stones engraved with the names of the tribes of Israel, did remotely point
to its possibility (cf. Ex. 28:9-12). Yet Jesus the perfect high priest opens
the way for all to enter into the very presence of God and enjoy the trans-
forming benefits flowing from his fusion of perfect humanity and divinity. He
is therefore not Just a representative. He makes it possible for all who
follow him to enter into direct and intimate relationship with God, to share
his experience - though, as our author is at pains to point out, that means
coming to glory through suffering (cf. 12:1-24).
Peterson sees great significance in the fact that this priestly inter-
cessor is seated. Being seated in the presence of God is a royal
prerogative and Peterson thus turns to an example of kingly prayer to shed
light on the intercession of the priest-king in Hebrews. At 2 Sam. 7:18-29,
David is described as coming in and sitting before the Lord, praying that the
promised covenant with his house may indeed continue for ever. So in Heb.
7:25 Christ is "seated in royal state and claiming the fulfilment of the (new]
covenant promises for his seed""7 . Yet Jesus, of course, is seated not before
the Lord but at his right hand, a position more to do with divine acknowledge-
ment and promise of assistance than with asking for favour. "Sit at my right
hand until I make your enemies a stool for your feet" (Ps. 110:1 cf. Heb. 1:3,
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13; 8:1; 10:12, 13; 12:2). For this priest king has himself inaugurated the new
covenant. It has been brought into being by one of whom the divine statement
in 2 Sam. 7:14 is eternally true: 1!I will be to him a father, and he shall be to
me a son" (cf. Heb. l:5). God has acted in one who is son and does not need
petitioning to minister the consequences of his act to his Son's "house" (in
Hebrews this is not a successive ruling dynasty but what is described in Gal.
6:10 as the "household of faith") . The blessings of the new covenant are
freely and readily available to all who approach God through Jesus. Again we
are led to the conclusion that Christ's "intercession" consists of who he Ia
and what he has done, rather than any activity of 'claiming' things from God.
It is who he is and what he has done that makes Jesus a high priest like
no other. He fulfils the deepest aspirations of the Levitical priesthood yet,
by its own terms, he is profoundly 'unorthodox' and decisively bursts its
boundaries. He cannot even be defined by the Xelchizedekian priesthood, for
his significance and ministry go far beyond what Is said of Xelchizedek. Our
author's vision of Jesus the great high priest can in fact only be truly -
perceived in the context of God.
7.10 The theological implications of our author's vision
Our author's message about the priesthood of Christ Is characteristically
bold and radical. Christ did not Inherit his priesthood as a son of Aarou,
still less as a descendent of Xelchizedek. He is a high priest because he is
Son of God. His priestly character amd qualifications derive directly from
God himself (cf., e.g. 5:5, 6). His "genealogy" is thus Impeccable (cf. chap. 1)
and his priesthood the expression of God's own priestliness. It was as
-	 '	 -
1t.Co&o1 t
	 Oø1ç iu..	 pp t	 -cioa--	 cTo)
that God's Son "made purification of sins (1:3). As Villiamson puts it, The
burden of (Hebrews'] message... is that through what Jesus was and is man may
possess an authentic insight into what God Is like"7 . It Is the nature and
activity of God, as focussed in Jesus, to which our author is drawing attention
from beginning to end. It is God who has spoken definitively In one who is
Son.
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What, then, does our author wish us to learn about God and his priesthood
through its expression in Jesus? When we look at the various facets of
Christ's priesthood as belonging to God, a striking picture emerges. This God,
as ever, takes the.initiative - and he does so in a way which both fulfils and
surprises. In Jesus the high priest, he shows forth paz- excellence those
qualities which had always characterised his relationship with his people:
pastoral care aad effective help, the mediation of forgiveness, mercy and
grace, utter faithfulness and commitment, the exercise of kingly sovereignty in
redemption and the call to obedience. All these find their most complete
expression through God's practice of his royal priestly ministry in Jesus. Yet
there is much more to be said. When God speaks as high priest in Jesus, he
utters a word which, though familiar in many respects, is at the same time
difficult amd uncomfortable to hear, particularly for those of a Jewish back-
ground. It exceeds and explodes expectations of how he will act. Here is the
God who reaches out to the whole of humanity, not just a chosen race°, making
possible for all that intimacy of relationship with himself which had always
been his intention aind which was foreshadowed in the prophecy of the new
covenant. He had destined humanity for Nglory, that his human creation might
share fully in his own life and sovereignty (cf. 2:8-10) and know him 'from
the inside' (cf. 8-10). To bring this about, he enters in Jesus into the
'inside' of the human condition. He identifies with humanity in the context of
its fallenness, laying himself open to testing and suffering, becoming 'victim'
amd being given over to death in order that his deepest purposes Light be ful-
filled and a new creation brought into being through his travail (cf. chap. 2).
Such a divine high priestly ministry was unexpected, not to say shocking.
That God suffered in some way with his people was already a significant thread
in Jewish understandingal. That he should make full and final atonement and
inaugurate the new covenant by offering himself as sacrificial victim was not
an activity immediately thought of as appropriate to God. God's holiness and
mankind's imperfection were incompatible, so much so that extreme caution was
needed in any approach to the Deity. Yet the truth and importance of
incarnation is something of which our author is passionately convinced and
which he seeks urgently to communicate.
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Part of that importance is that God needs no intermediary to draw man-
kind freely and confidently into his presence. He does this himself by incor-
porating humanity into his own being through and in the flesh-taking, death
amd exaltation of his Son. It is thus short-sighted of Peterson to claim that
u10 put the emphasis on the union of the divine and human in the person of the
mediator diverts attention from the centrality of atonement" 2. For our
author, atonement cannot be understood, still less experienced, unless that
union is emphatically acknowledged. When God gives full expression to his
priesthood he does so in a way that perfectly brings together divinity and
humanity, thus fulfilling the ideal of priesthood, breaking down all barriers
and dealing for ever with the problem of sin. The at-one-ment of the incar-
nation is the essential condition for the eternal efficacy of Christ's atoning
sacrifice. For our author, as L.S. Thornton puts it, "The whole action
comprised within the human life-story of the incarnate Son is an action taking
place within the life of God"°. Or, as he says even more succinctly, "the
priesthood of Christ is the priesthood of God incarnatee4,
It is God, then, who in Jesus the high priest makes atonementEs, There
is no hint in Hebrews that this involved any conflict or 'transaction' within
God himself pace Delitzsch and Hughese7. It is quite clear that our author
felt there to be a complete unity of will and activity between Father and Son.
The God who spoke with such redemptive creativity in his Son both took the
initiative and remained fully involved throughout. It was he, after all, who led
many sans to glory (2:10). His awesome holiness (also very real to our
author, cf. 12:28, 29) does not cause him to withdraw but rather impels him to
take direct action to make possible in humanity that holiness which enables
men and women to "see the Lord" (cf. 12:14).
The action he takes is to express his priestly care and activity in Jesus
- and the way in which he does it points up his mystery and the 'unpredict-
able' character of his creativity, As we have seen, he breaks radically with
the tradition he himself originated by not identifying himself with the Aaron-
ic line. His priesthood is prefigured by someone who is not even a Jew, let
alone someone who has the right genealogical qualifications, someone who is on
the edge of the OT story.	 (Ve are reminded, perhaps, of God's consistent
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tendency in the OT to make surprising choices.) This God cannot be confined
or defined by tradition or expectation. He breaks down barriers and does new
things. He acts in mysterious and shocking ways which can only be appre-
hended through paradox. The great and holy "living God" (10:31), the "con-
suming fire" (12:29), the one to whom vengeance (10:30) and judgement (12:23)
belong, makes himself totally vulnerable in his Son, makes himself 'victim'
(9:11-14), identif lee with weakness (2:17; 4:15), goes through death (2:14) and
welcomes all into his presence with mercy, forgiveness and grace (2:10; 4:18;
10:17, 18). For our author, the unified reality behind the paradox can be
experienced and entered into through worship - that authentic Christian
worship which integrates reverence and awe (12:28) with complete boldness of
access (4:16; 10:19-22) and finds Its focus in Jesus (12:2).
Such a perception of God blends well with our author's characteristic
approach of drawing diverse threads together to produce an inclusive pattern
full of suggestive variety. The high priesthood of Jesus he sees as the
unifying "theme", which incorporates for him the many-splendoured truth about
God's self-expression in his Son. The major strands of this pattern he
displays in his opening two chapters. As his exhortation proceeds, the
pattern becomes increasingly complex and often surprising, requiring from his
community a fresh way of perceiving, a radical shift in understanding. Yhat
was familiar from both their Jewish and Christian background had to be looked
at in a new light. Yet, at heart, the pattern radiated simplicity: God has
revealed the truth about himself in Jesus his Son, and that active truth could
be expressed most comprehensively in terms of self-sacrificing priesthood.
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7.11 A possible context for our author's vision
Our author is clearly someone to whom worship meant a great deal. His
exhortation to the community is permeated by the language of worship by words
such as -irfi	 o	 .. , rr oo-1	 / tj c / & t)	 / y- 0>.	 /
/ His Christian understanding of God as revealed in
Jesus is expressed through imagery which is often heavily 'liturgical' (access,
priesthood, sacrifice, heavenly worship). His presentation of God is such as
to invite and excite worship with reverence and awe yet boldness of approach.
The unmistakeable impression he gives through his writing is of one for whom
God is to be given primary and direct attention in terms of a fitting acknow-
ledgement, drawing near, listening, receptivity and praise, attitudes which
should issue in total commitment and obedience. For our author, perhaps, the
essence of it can be summed up in the phrase "looking into Jesus" (12:2
o1 1tç t, - - 'J ). It is in concentrating upon Jesus (cf. 3:1;
12:2), he urges, that we come through to a deeper understanding and worship of
God. Vhen we focus on Jesus, we hear the authentic voice of God and discern
his character more clearly - and we are both encouraged and challenged. Such,
surely, was our author's own personal experience. And it was this experience,
integrally linked with his disposition towards worship, which brought to birth
his insight into the priesthood of Christ.
That birth was well prepared for. Yhoever wrote Hebrews evidently had
not a little awareness of the Jewish sacrificial and sacerdotal system. It
seems highly likely that he himself was Jewish, perhaps even of Levitical des-
cent°9
 - though his concentration on the scriptural manifestation of the
cultus (and that seemingly not perfect in accuracy90 ) might combine with his
obvious facility for Greek to suggest a Hellenistic Jew of the Dispersion
rather than one of Palestinian provenance 1 . Our author's knowledge of and
interest in the ritual expression of Judaism would at any rate have prepared
the ground for 'seeing' God's work of atonement and restoration in Jesus in
terms of priesthood and sacrifice.
So, too, would his familiarity with Christian teaching which stressed the
willing obedience of Jesus and presented his death as in some way sacrifi-
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cial'2 . For our author, this was far more than abstract "doctrinal" knowledge.
The person of Jesus was someone with whom he was passionately involved93,
someone through whom he related directly and boldly to God. Yet at the same
time be was more than a way through, more than an introduction into God's
presence. In 'looking into Jesus' our author came to feel that he was contem-
plating the definitive self-expression of God, God's Son, of eternal reality and
significance. Jesus, the Son of God, was radiance of God's glory. Perhaps the
personification of divine wisdom in Hellenistic Jewish tradition encouraged him
to ponder along these lines' 4 . Yet the divine glory associated with Jesus
emerged most strikingly out of suffering (cf, e.g. 2:9). Exaltation and
redemptive vulnerability were profoundly linked in one who expressed the very
nature of God. Divine majesty and divine wisdom had thus to be seen in a
fresh perspective.
Such meditation may well have been further stimulated by the spiritual
condition of the community with which our author was involved. Ye have
suggested that this group of (probably Jewish) Christians had developed an
'exaltation spirituality' based on the sovereign lordship of Christ and in-
adequately balanced by an awareness of the need for suffering discipleship.
Trying circumstances (interpreted as God's displeasure?) were now tempting
them to abandon Christianity altogether and slip back into the safety of
Judaism. Our author is urgently concerned to keep them on course and to ex-
hort them to grow through their difficulties into a more mature understanding
of God and the committed Christian life. They were indeed right to focus on
Jesus at God's right hand, but they needed to ponder far more deeply what that
exalted position really said about God and Jesus, and, in consequence, about
their own vocation as Christian disciples.
All these factors - our author's burning conviction of the absolute
primacy of God, his predilection for worship, his personal experience of God
through and in Jesus, his Jewish background and knowledge of Christian teach-
ing, his concern for a Christian community under threat - all these came
together as in the context of worship he began to see Jesus as great high
priest, crowned with glory and honour because of the sacrificial suffering of
death. This insight expressed so well and in such unitive fashion what our
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author felt about God and his relationship with humanity. The essence of
priesthood was to bring God and humanity together. It was precisely this that
Jesus had done to perfection - and he had done so as the self-expression of
God: as the incarnation of the eternal Son and as new Adam. Those two were
inextricably bound up together in the human, dying and exalted Jesus and both
issued from the direct action of God. Such was our author's perception, and it
implied astounding things about God. Vithout in any way diminishing his
holiness (a quality in fact underlined by the priestly image), God enters fully
into the human condition, lives a life that is 'faithful unto death' and 'offers'
his death as the expiation for sin and the Inauguration of a new covenant. In
so doing, he redefines both priesthood and sacrifice. Priesthood breaks
dramatically out of its Jewish limits and sacrifice becomes, not "the blood of
bulls and goats" but the offering of a totally obedient and consecrated life95
(cf. 10:3-10). Further, in our author's vision priesthood and sacrifice become
one. The consecrated life offered is that of the high priest himself - and the
high priest is the one through whom God created the world, who upholds the
universe by the word of his power and in whom God speaks his definitive word
(cf.1:1-3). Everything that can be said of him can be drawn into the Image of
priesthood, for in the perfection of that image lies oneness with God and one-
ness with humanity.
It is a daring picture, and one which draws together our author's thea-
centricity and devotion to Jesus. It also powerfully portrays the message he
longs to get across to his community. They must practise steadfast endurance,
remaining utterly faithful to the 'new covenant' God, who has focussed his
priestly concern in Jesus his Son, releasing them from the burden of sin and
death and making possible that union with him which is both rest and re-
creation. Yet this could not be achieved without much suffering. It required
self-offering to an ultimate degree. There could be no glory without passion.
The brethren of Jesus must digest this very carefully. They could not, to be
sure, repeat the sacrifice of the great high priest but, in entering into their
salvation, they must expect hostility from those who refuse to accept God's
word and they must regard it positively as divine training appropriate to
privileged children (cf. 12:2ff). Even Jesus had to be made perfect through
suffering (2:10; 5:8-9).
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This message our author composes carefully into a homily, designed to be
read out to the community assembled for worship. Kany scholars have pointed
to the sermonic qualities of Hebrews. F.F. Bruce, for example, calls it 'a
homily in written form'9 , suggesting that its author treated his OT texts "as
a 'mashal', a parable or mystery which awaits its explanation"97 . Buchanan9
feels that the "first twelve chapters of Hebrews constitute a complete
homiletical midrash" in which 'the author has woven and interwoven his major
emphases so that they cannot be completely separated from one another'. Zuntz
prefers to describe it as 'a midrash in rhetorical Greek prose" 9, whereas
Caird sees it as a series of sermons based on four main OT passages (Ps. 8;
Ps. 95; Ps. 110; Jer. 31:3lff)'°°. Aileen Guilding'°' makes a rather different
selection of scriptures, arguing that the early chapters of Hebrews are
commentary on the readings for Pentecost in the three successive years of the
Jewish triennial lectionary (Gen. 14-15; Ex. 19; Num. 18). The author drew in
addition from Ps. 110, which was read at Pentecost in the third year of the
reciting of the Psalter, and in Heb. 12:lBff from the Pentecostal and Jew Year
themes of the giving of the Law, enrolment in heaven and divine judgement. It
has to be said, however, that the existence of fixed lectionaries In the first
century AD is hard to substantiate'°2.
Whatever the precise model and methodology, it seems highly likely that
our author is indeed presenting his community with a homily and that its
manner of presentation owes much to the preaching of the synagogue' o3 This
applies even if we take the view that the background of the Hebrews' community
was Hellenistic Judaism, geographically located away from Palestine. Other NT
evidence suggests that the scriptures were read and expounded in Hellenistic
synagogues as well as in Semitic (cf. Acts 13:15, 27; 15:21) and this is under-
scored by references in Philo'°4. In fact, as Roger Beckwlth points out, 'the
reading of the Scriptures and teaching... are the features of sabbath-day
worship mainly stressed by the fIrst century sources"°. It would appear
that this emphasis was widely carried over by the NT churches in their
worship assemblies on the Lord's day (cf. e.g. 1 TIm. 4:13) and certainly by
the time of Justin Nartyr such a pattern was firmly established' °. To see
Hebrews as integral to 'the ministry of the word' in a worship service would
thus be consistent with a Jewish backclath and with what seems to have been
Page 250
Chapter?
early Christian 'liturgical practice' - the reading of Jewish Scripture followed
by exposition. Our Epistle clearly refers to a good number of Old Testament
texts, woven together, as Buchanan says, in standard midrashic fashion'°7.
Whether the author was basing his 'word' on particular set lections, either
Jewish or Christian, is impossible to say, but it is surely not unlikely that
he is picking up on texts (Ps. 110:1 being the dominant one?) which might well
be read out in a Christian assembly because they had come to be associated
with Jesus. Into these he injects less familiar scriptural material and
exegesis, hoping to encourage a fresh and faith-building perspective.
Our author himself describes his writing as a )OyO -.1J>.
(13:22), a phrase which at Acts 13:15 uclearly denotes a homily" O.
H	 ks1 o-ç	 in 1 Tim. 4:13 is generally interpreted as
reang°' and throughout the Pauline corpus, the word seems to be closely
associated with exhorting the faithful (cf., e.g. Ram. 12:8; 15:4, 5; 1 Car.
14:3). Indeed, David Hill argues that in Paul should for the
most part be regarded as implying "exhortatory preaching", characterised by a
constant referring back "to the work of salvation as its presupposition and
basis". Its locus, he maintains, "is normally in the worshipping congregation
and it contributes to the guidance, correction, encouragement - in short, the
oLkadam of the community"' 0. It is, in other words, "pastoral preaching""'.
Such a description is ideally suited to the word of exhortation which is
Hebrews, If it be objected that its lthigth runs counter to such A view, then
due consideration should be given to indications from both Jewish and
Christian sources that services amd sermons were often not brief affajS. Ye
learn from Phila' ' that the scripture exposition on a sabbath could on for
much of the day (with a lunch break!) and Josephus, too, suggests that a
sabbath day in the synagogue could mean quite literally that". A glflCe at
Acts 20:7-12 indicates that Christian assemblies and sermons could al° last
for some considerable time. By Paul's standards at Troas, our author's word of
encouragement (which can be read aloud within an hour) was indeed brief
(13.22) 1 . There are, in fact, broad hints in his exposition that he could
have said much mare (cf., e.g. 9:5b). Perhaps be shortened his homily to what
he considered to be essential because he knew that much of his teaching would
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be hard to take In (ct. 5:ilff). It was something to be "endured" (Cf.
cv Z 13:22). It is nonetheless clear that our author does not 'force-
feed' his community with material that is deliberately 'academic' and obscure.
As Kistemaker puts it, he is "a dedicated pastor who watches over the
spiritual well-being of his people"' '	 It is in this context that we must see
the O j> t2 cp he offers them (cf. 5:14). It is not a sophisticated
diet to be taken as an optional extra; the teaching he gave he regarded as
integral to their survival and growth as Christians.
The image of food points us towards another possible element in the
overall setting of the Epistle. Vas the worship service for which the homily
was written a Eucharist? Vhether the Epistle contains any references to or
teaching about the Eucharist is a question which has aroused strong and
conflicting responses in scholars. As C.P.N. Jones puts it, "Hebrews has been
acclaimed both as the supreme authority for, and as the final condemnation of,
eucharistic sacrifice in the IT"' '. Yet, as Jones goes on to say, the
Epistle's "references to Christian worship are enigmatic and obscure"" 7. It
is Indeed difficult to extract any clear sacramental teaching from our author's
exposition (with regard to either baptism' ' or eucharist). It is hard enough
to discern unambiguous eucharistic allusions - so much so that some scholars
would deny their existence. Villiamson, for example, contends that Hebrews
contains no allusions to the eucharist, suggesting that this "may mean that the
community addressed did not share in the eucharistic faith and practice of the
Early Church"' 1 9•	 Montef lore would take a similarly negative line' 20
Further, we do indeed have to take into account the fact that our author makes
nothing of the tradition mentioned In Gen. 14 that Ielchizedek brought forth
bread and wine. Other scholars, however, see eucharistic allusions scattered
throughout the Epistle. So, at 6:4 ) y	 fLvo%.	 9s	 r-c '
	 '°r
has a sacramental reference' 2 ', as does the discussion about the Christian
"altar" in 13:1O_16122. Ye may say that even if these are to be taken in a
eucharistic sense it is not easy to draw from them any suggestion that the
sacrament was understood In terms of the sacrificial offering of the body I
blood of Christ. The latter was made "once for all" in God's final work of
- atonement. Hence the only sacrifices that remain to be offered by God's people
are those of praise and good living (13:15, 16).
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It is nonetheless interesting that at 9:20 our author has used a phrase
which seems to relate directly to the dominical wards of institution over the
cup at the Last Supper as recorded by Xark (14:24) and Natthew (26:28). When
talking of the ratification of the Mosaic covenant, the writer refers to Xoses'
statement as he sprinkled the people with blood as to 3 t o	 p.A. -t	 L&1 1
 s
The saying as recorded in Ex. 24:8 reads LcIo) to ojt&.& t	 .It may
be, then, that our author's familiarity with to-t o	 in the wards of
institution (Covtc tO-tL) tè /&o1) -c 1 ç CJLo&&1 V.M) ) has caused
him (consciously or otherwise) to amend the Exodus quotation' . Certainly he
was greatly concerned with the establishment of a new covenant, involving
forgiveness of sins (8:7-10:18) cf. the inclusion of forgiveness in the
Matthean words of institution1 24 Perhaps, then, he saw the eucharist
(whatever precise form it took) as a focus for the mediation of the blessings
of the new covenant, not least forgiveness and access into God's presence
through Jesus. It seems at least possible that from an early stage the New
Testament churches associated the 'Xarkan' tradition of the words over the cup
not only with Ex. 24:8126 but also with Jer. 31:31ff 126 , two passages of con-
siderable importance for our author's argument in chap. 8-10. If we also
accept an allusion to Is. 53 in the words of institution 127, then it may be
significant that Heb. 9:28 contains a similar allusion (L t ro\>V	 -
2.yiiiZv e/.&op ZL u. S ). In fact, these three OT points of reference, when
combined, express some of the major ingredients of our author's whole message
- a new covenant which brings forgiveness and heart-knowledge of God (Jer.
31:311f), ratified by the sacrifice of Jesus CEx. 24:8) which is expiatory in
character (Is. 53). If it is true, as D. Moo maintains, that at the Last
Supper through the words over the cup with their OT allusions MJesus connects
his death... with a unique atoning sacrifice that emphasizes the intimate
involvement of those who participate" 	 then we have a very close link in-
deed with the approach of the writer of Hebrews.
Could it thus be that our author, in composing his homily, had in mind
the community gathered together for a particular kind of worship, i.e. the
Lord's Supper commemorated in such a way as to celebrate the inauguration of
the new covenant and to participate in its blessings? This might well lead
him to allude suggestively to aspects of the service as he sought to move his
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people on in their faith and understanding. It would be yet another example
of his capacity to start from the familiar in communicating teaching which was
hard to digest. He would be linking in, quite literally, where his people were.
9:20 could therefore be a contextual reference of this sort, reminding his
community of words they would hear in the service upon which they ware
engaged. By weaving the phrase Into an exposition on the significance of the
new covenant as compared with the old covenant, he hopes to open up fresh
insights (notably the priesthood of Christ) and strengthen their commitment.
Ye could see other aspects of the Epistle in the same light. The section (8-
10) which contains the reference to Ex. 24 :8/Xk. 1424 (9:20) also, as we have
seen, takes in reference to Is. 53:12 (9:28) and Jar. 31:31f1 (8:7-13; 9:15;
10:15-18). It further contains a statement of eschatological hope which would
not be difficult to associate with that looking to the parousia which
according to Paul in 1 Cor. 11:26, characterised the Lord's Supper. Heb. 9:28
talks of Christ, having been offered once for all to bear the sins of many.
C
appearing a second time to save those who are eagerly waiting for him C e
Xf L r tOj 	 tic.	 -- O+01..t- LL t.OLS d.UtOIS s	 ICYE)(OJ&tvoc.S f-S
cf 10:25).
Yet our author is concerned to go beyond the familiar. He therefore
stresses that the covenant blood of Christ is to be understood as bringing to
their end all other outpourings of sacrificial blood (cf. 10:5_10) 12 , most
particularly that associated with the Day of Atonement Cd., e.g. 9:7-12; 10:24-
26). And Christ himself, contends our author, offers his own blood as divine
high priest. All the provisions of the old covenant come together and are
fulfilled amd transcended in Christ, the mediator of the new covenant.
By the blood of Jesus, the bloyj of the covenant, the !ebrews community
have been sprinkled and deeply cleansed, being made participants in that new
covenant relationship opened up by Jesus in the offering of his blood and
flesh (cf. 9:14, 19-22; 10:19-22; 12:24; 13:12). They can thus approach God,
enter the very sanctuary of his presence "with a true heart in full assurance
of faith" (10:19-22 cf. 4:16). In urging them to 'draw near' in this way, what
context does our author have in mind? It is at least possible that he Is
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again referring to the activity upon which they are engaged in the Lord's
Supper. Here they can truly participate In what has been wrought for them by
Christ. Here they can enjoy (and learn from) his company (2:12, 13; 12:24)°.
Such a context would help t9 shed light on our author's paradoxical conviction
that the brethren of Jesus, while still running the race that is set before
them, have in some sense already arrived. In participating In the Lard's
Supper, they have come o c-C> X-o &-c ) "to mount Zion, to the city of
the living God, heavenly Jerusalem, and to myriads of angels in festal
gathering and to the assembly ( 0— ) of the first-born who are
enrolled In heaven and. to a Judge who is God of all, and to the spirits of just
men made perfect, and to Jesus the mediator of a new covenant and to blood of
sprinkling that speaks more graciously than the blood of Abel" (12:22-24). It
Is in meeting together to confess Jesus and encourage one another (10:23-25)
in the celebration of the Lord's Supper, in receiving the new covenant blood of
sprinkling, that they enter into the worshipping community of heaven, Into the
reality of the new covenant age, Into God's vibrant rest. It is in this sense
that they have 'arrived' and "tasted the heavenly gift" (6:4). Indeed, such a
worshipping experience should Inspire them to persevere in their earthly
pilgrimage, remaining steadfast in their allegiance to Jesus. The great
privilege and blessing of such worship underlines the seriousness of falling
away.
Ve may compare how Paul In his words to the Corinthians about the Last
Supper uses very strong language to warn of the dangers of eating and
drinking unworthily. Anyone who does so will be "guilty of the body and blood
of the Lord... eats and drinks judgement on himself" and lays himself open to
the possibility of weakness, sickness and even death (1 Car. 11:27-30). It is
interesting that the 'severe passages' In Hebrews could likewise be seen as not
unrelated to a context of (eucharistic?) worship.
	 follows reference to
"those who have once been enlightened ( 4 LO--t? z&ç = baptised?)' 31 , who
have tasted the heavenly gift and have become partakers of Holy Spirit and
have tasted the goodness of the word of God and the powers of the age to
come" (6:4, 5). A worship service centred on the Lord's Supper could well coin-
prehend these experiences' 92 If these people then fall away they (re-)crucify
the Son of God and put him to open shame (6:8)139. The exhortation to enter
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the sanctuary in 10:19-25 is followed by a dire warning (10:26-31) as to what
punishment will be deserved by the one "who has spurned the Son of God, ajid
profaned the blood of the covenant by which he was sanctified and outraged the
Spirit of grace 3' (10:29). The Lord will indeed judge such people (10:30, 31).
The Epistle to the Hebrews is certainly, as we have said, permeated by
the language and ethos of worship. It is strongly sermonic in tone and
approach. If it was designed to be delivered at a Christian worship assembly
- and this seems the likeliest possibility - then surely it is also highly
probable that that assembly would be gathered to commemorate the Lord's
Supper. Such seems to have been, in some form or another, a common practice
of the IT churches (cf., e.g. Acts 2:42, 46, 47; Acts 20:7, 11; 1 Cor. 10:16; 1
Cor. 11:23_26)135.
We might go even further and suggest that the Hebrews community was en-
gaged on this occasion in a very particular eucharistic celebration which in-
volved re-interpreting a familiar Jewish festival. B. Trocm has argued that
the Passion larratives emerged out of a Chi-istian observance of Passover 1 .
Could it be perhaps that our Epistle was intended to be delivered to a Jewish
Christian community met together to celebrate their version of a feast such as
Weeks or Tabernacles?
The Feast of Weeks, besides being an offering of first-fruits, came to be
associated in various ways with covenantal renewal. Jubi].ees VI and XV
connect it with the Noachic and Abrahamic covenants and, surely by impli-
cation, with the Mosaic (cf. Jub. VI.19) 13 . This latter connection is con-
firmed by later tradition' . If it was a feature of Jewish observance in the
mid-first century AD, then it may be that Jewish Christians used to keeping
such feasts would want to mark it in a way that expressed their changed
understanding of its significance. This would be but an extension of their
(clearly attested) practice of looking at Jewish scriptures through Christian
eyes. Such a festival observance would certainly key in with important facets
of the message of Hebrews: the stress on the pilgrim and. wilderness ecperience
of the people of God (cf., e.g. 3-4; 11); the Inauguration through Jesus of a
new covenant which fulfils and renders obsolete the old (cf. 8-10); the vivid
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picture of the contrast between Mt. Sinai and Mt. Zion in 12:18-24; the severe
warnings about lack of commitment to the new covenant put in terms of the
stringent sanctions obtaining under the old (cf., e.g. 2-3). Ye might add that
Noah (11:7) and Abraham (7:1-10; 11:8-19) also receive attention and that the
theme of the earth bearing fruit is not entirely absent (6:7_8)13e.
G.J. Brooke, however, has suggested another 'festal possibility' in the
autumnal feast of Tabernacles1 40 He is pointed in this direction by the
combination of 2 Sam. 7:14 and Ps. 2:7 at Heb. 1:5, a combination similar to
that found in 4QFlor. The Qumran context he regards as "a midrash on texts
that have their setting... as part of the liturgy of the Feast of Taber-
nacles"' 41 . This feast, he argues, involved not only 'Harvest festival' and a
remembrance of the people of God living in tents, it also retained something
of its early association with the celebration of the kingship of Yahweh' . If
Brooke is right in this latter speculation, it might provide a particular
context for that 'enthronement ceremony' which we thought might possibly be
behind our author's concern to expound the true character of the exalted glory
of Christ".
J.A. Draper, indeed, suggesting that "it would be surprising if a feast
which played such a major rôle in the lives of the Jewish people had left no
trace on the literature of the early Church"" 4 , argues that Rev. 7 can be seen
as portraying the heavenly and Christian version of the Feast of Tabernacles.
Me points to the significance of Zech. 14 in this regard, a prophecy which
looks forward to the time when "Everyone that survives of all the nations that
have come against Jerusalem shall go up year after year to worship the King,
the Lord of Hosts, and to keep the feast of booths" (v.16). On that day "the
Lord will be one and his name one" and "the Lord will become king over all the
earth" (v.9). Draper comments that Heb. 12:22-24 is to be seen as having the
same festal and eschatological setting as Rev. 7' '. Ye could broaden the
reference by seeing the whole Epistle in this context. Thus our author would
be addressing a community gathered "to warship the King", that King over all
the earth who could be called 'Lord' and who was entitled to a 'name' that
united him with God (cf. chap.1). Other aspects of our author's homily would
also fit this context well, notably the 'pilgrimage theme, the concept of a
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heavenly Jerusalem and sanctuary , the stress on obedience and holiness, and
perhaps also the notion of a new covenant' '.
Whether or not we can posit such a specific 'scenario', the point remains
that a liturgical setting makes most sense of the character and content of our
Epistle. Perhaps, then, we could see Hebrews in a context which bears out V.D.
Maxwell's assessment: "The typical worship of the Church is to be found to
this day in the union of the worship of the synagogue and the sacramental ex-
perience of the Upper Room; and that union dates from Jew Testament times"'
We might also feel inclined to add a 'Temple dimension' and then to place our
author and his Epistle firmly within the pattern discerned by John Goldingay:
"The pattern of the early church points towards an integrating of the
spirituality of scripture, preacher, congregation and liturgy Into a
spirituality of preaching"' . Such integration makes much sense of Hebrews,
bringing together all the elements in the author's situation and creating a
homily which speaks powerfully to it. The essence of the matter Is captured
In another phrase of Goldingay: "Worship Is a matter of encounter with God;
preaching both emerges from and facilitates that encounter"' °. It Is, most
fundamentally, our author's encounter with God In worship which has pr duced
his revolutionary and inclusive vision of the priesthood of Jesus a d that
urgent 'pastoral preaching' which we know as the Epistle to the Hebrews.
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169 Spicq II p 19.
170 Vestcott, p 27.
171 So P.E. Hughes (p 65), who speaks for many commentators: "the anointing
'with the oil of gladness' refers... to the triumphant entry of Jesus into
the heavenly glory1'.
172 cf. Vestcott, p 28: "The conjunction carries with it the	 L hf0
coV UL0V	 of vv 8, 9".
173 See, e.g. V. Foerster & G. Quell, Lord, from Kittel TWIT, London ET 1958.
D. Guthrie, New Testament Theology, Leicester 1981, pp 291-301, with
bibliographical notes.
174 Xoule, art. cit. p 189. He points particularly to Paul's use of Is. 45:23
at Rom. 14:11 and Phil. 2:10-11.
175 Certain scholars, notably Buchanan. would be reluctant to come to this
conclusion. Buchanan does not see vv 10ff as meaning that Jesus was
believed to be God. At most, it means that Jesus was thought of as "a
sort of demiurge" (p 22).
Note alsolF. Glasson's article, Plurality of Divine Persons and the
Quotations in Reb. 1:Cff, ITS 12, pp 270-2. He sees the quotation from
Ps. 102 as a dialogue between the Father and the Son. Glasson also
points out that texts like Deut. 32:43; Ps. 45:6-7 and Ps. 110:1 were used
in patristic writings to support the argument for plurality in God.
176 D.X. Hay, op. cit., p 160.	 /
177 The adjective	 L-DUf ( 0 ç occurs only here in the IT. cf. Phila,
Virt.74.
178 cf. e.g. Gen. 19:15; Pss. 34:7; 91:11.
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1 See, e.g. C.H. Dodd, The Apostolic Preaching and its Developments, London
(new ed.) 1944.
2 Paul, of course, points graphically to this situation in 1. Cor. 1:20-25.
3	 C.D.F. Noule, art. cit. p 168.
4 V. Taylor, Atonement in. NT Teaching, p 115.
5 1f J &yktv .The literal meaning of the verb is 'flow past'. It also
carries the sense of slip away, be washed away, drift away (A.G p 627).
Chrysostom felt that our author bad Prov. 3:21 in. mind here.
6 Note how deeply Hebrews seems to be influenced by the Deutercinomic
tradition. The author quotes or alludes to at least 16 passages, i.e.
Deut. 4:11, 24, 31, 38; 5:23; 8:5; 9:3, 19; 17:6; 18:19; 26:12; 29:18; 31:8-8;
32:35, 36, 43.
See also above p 45, p 145 and nn. 28 & 29 below.
7 Note how our author, good pastor and teacher that he is, includes himself
in the exhortations and warnings he delivers.
8 cf. Gal. 3:19 for the tradition of angelic mediation in the giving of the
Law on It. Sinai.
9 Characteristic a minor-i ad maius argument beloved of our author.
cf. the rabbinic Interpretative principle of Qal wahomer. Spicq, vol. I,
p 53 adduces parallels from Phi].o. Compare also Born. 11:21-24.
10 See discussion on pp 114-21 above.
11 lontef lore, p 51.
/	 0f
12 See above, n. 6 .	 is used 14 times In. the LXI/very largely
In. the sense of taking heed in. the context of obedience.
13 He uses It 7 times In all, more than in any other IT writing, i.e. at 1:14;
2:3, 10; 5:9; 6;9; 928; 11:7.	 It is interesting, perhaps, that he
does not use	 yy.(oV
14 Buchanan puts forward the theory that the author and his community were
looking forward to an earthly promised land (see p 23 above).
15	 Contra, e.g. A.S. Peake, p 94.
If 1k * 2:2 and 4:33 be quoted it must be borne in mind that there
Jesus is speaking r , whereas In. Heb. 2:3, God is the clearly
Implied subject and full salvation is clearly the subject matter.
16 Xoffatt, p 19.
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• 17 For God speaking , cf. e.g. Lk, 1:70. Note the absence of one
popular usage of KX LJ meaning 'to chatter' or 'gossip' (the meaning to
be understood in 1 Car. 14:34 ?).
18	 1:1, 2; 2:2, 3,5; 3:5; 4:8; 5:5; 6:9; 7:14; 9:19; 11:4, 18; 12:24, 25; 13:7.
19	 Heb. 1:1, 2; 2:2, 3; 4:8, 5;5, 11:18, 12:25 (of divine speech).
20 See above, p 93 and p 137f.
21 So also with regard to the usage of	 at 7:14 and 13:20.
22 At p 138 we identified a possible underlying link between the meaning
given to aA..)jOLO in 1:10 and the opening words of Ps. 110. cf. Christ's
use of these words in the Synoptic tradition (e.g. Mk. 12:35-37) , and his
comment "If David called him Lard... " (12:37).
23	 On Jn. 1:1, see Barrett, p iSif.
On Kk. 1:1, see W.L. Lane, The Gospel of Mark, Grand Rapids 1974, p 42.
On Heb. 2:3, A. Vanhoye (Exegesis Epistulae ad Hebraeos, cap. I-Il, p 43)
wonders whether there could be an allusion here to Gen. 1:1. The word of
Christ has generated the new creation.
24 There is arguably greater emphasis on the earthly ministry of Jesus than
in any other epistle.
25 See discussion below on pp 189-91.
26
	
	
&&toL, has the meaning of confirm or validate (see L.G. p 138) cf. Mk.
16:20; Ram. 15:8; 1 Car. 1:6, 8; 2 Car 1:21; Cal. 2:7, Heb.2:3; 13:9. Nate
how	 t.flo&L	 t"	 in 2:3 parallels the use of f jLcc in 2:2.
27 cf. Gal. 3:2, 5 which makes explicit this sense of &—oi
28 cf. especially Deut. 4:11, 24, 31, 36 to which our author seems particu-
larly drawn.
29 cf. e.g. A.D.H. Hayes, Deuteronomy, London 1979, p 57f.
30 In chapter 9, our author makes use of the double meaning of
i.e. covenant and will, 	 Covenant in the OT sense, one might say,
'benefited' the Israelites far more than Gad.
31 cf. e.g. Deut. 17:6; 19:15. Compare also the stress in John. an God bearing
witness to Jesus along with his works, see, e.g. Jn. 8:17f; 10:25.
32	 Acts 2:19, 22, 43; 4:30; 5:12; 6:8; 7:38; 14:3; 15:12.
33	 )Iatt. 24:24; Mk. 13:22; Ju. 4:48; Ram. 15:19; 2 Car. 12:12; Heb. 2:4.
34	 Matt. 24:24; Mk. 13:22; Jn. 4:48.
35 J,D.G. Dunn, Unity and Diversity in the New Testament, London 1977, p 181.
Page 303
Notes to Chapter 5
36. It is not clear why Dunn includes 2 Car. 12:12 in his list of negative
references. Paul seems to be saying here that signs and wonders are the
marks of a true apostle. cf . C.K. Barrett, The Second Epistle to the
Corinthians, London 1973, p 320ff.
37	 Ex. 7:3; 7;9; 11:9, 10; Deut. 4:34; 6:22; 7:19; 11:3; 26:8; 29:3; Neh. 9:10; Ps.
77:43; Ps. 104:27; Ps. 134:9; Jer. 39:20, 21.
38	 Deut. 4:34; 6:22; 7:19; 11;3; 26:8; 29:3; 34:11.
39 See above pp 109-12 and 137-8.
40 appears in the synoptic gospels 38 times. In 29 of these
instances it is associated directly or indirectly with the power of God
(see, e.g. Natt. 28:64; 1k. 9:1; Lk. 5:17)
41	 See e.g. Heb. 10:30-31; 12:25-29.
42 See further below pp 167-184.
43	 cf. e.g. Acts 2:19; 6:8; Ram. 15:19.
44 cf. e.g. Montefiore, P 5: "Unlike Paul, our author has practically no
theology of the Holy Spirit".
45 1 Car. 12-14.	 lontefiare feels that Hebrews was addressed to the
Corinthian Church. Cf. Ram. 12:6ff.
46 So, e.g. Delitzsch, Vestcatt, Xoffatt, F.F. Bruce. Those who would disagree
with this view include P.E. Hughes, Guthrie.
47 cf. in LXX 2 Chron. 15:15; Pray. 8:35; Ezek. 18:23. See also Tab. 12:18; 2
Xacc. 12:16 and 2 Clem. 116.
48 A. Feuillet, Le 'Commencement' de L'Economie Chrétienne d'après He. II 3-4,
Ic.1.1 et Ac.1.1-2, ITS 24, pp 163-74.
49 Our author certainly structures 2:1-4 very carefully. Note the use of
"parallel words" in the ,first and second halves of the passage:
o (.o t) & f._OL' //& O V OO.Y tO	 ,
yo//O tMpc.k	 L&áL&TOU 9)LOV
fl.JLLoj //p
	
. See
further P. Auffret, Note sur la structure littéraire d'HB II 1-4 ITS 25
(1979), p 177.
50 See discussion on oLfrc.o-uy-2Vr1 in Chapter 4 above, pp 126-29.
51 cf. Deut. 32:8 LXX; Dan 10:20, 21; 12:1. P.R. Hughes (p 14) sees in Heb.
25 a specific point of reference in the belief of the Qumran community
that the coming age would be subject to the archangel Xichael.
52 See below pp 186ff.
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53	 cf. e.g. Heb. 10:32, 36; 11:26; 11:36-12:11.
54 On the former view, see T,V. )tanson, The Sayings of Jesus, London 1949,
p 216f; P.V. Filson, The Gospel according to Saint Matthew, London 2nd ed.
1971, p 211. On the latter view, see e.g. D. Hill, The Gospel of Matthew,
London 1972, p 284.
55 See B. Schweizer, The Good News according to Matthew, London 1976, p 389.
56 On this passage, see below pp 183-65.
57 See below pp 163-67.
58 For a full discussion see I.H. Marshall, The Gospel of Luke, Exeter 1978,
pp 814-18.
59 See further chapter 7, p 254f.
60 On the interpretation of these passages, see G.B. Caird, Commentary,
pp 45ff; 58.
61 On this passage, see Cl. Barrett, Commentary, pp 94-98.
62	 oLou.ALVt1 is used at Heb. 1:6; 2:5. t(cO-/.4.0	 is used at Heb. 4:3;
9:28; 10:5; 11:7, 38. In each case the sense is the created earth.
63 1. Turner, Christian Vords, p 501. See also literature cited in ii. 2^ to
Chapter 4 above, and the discussion at pp 128-28.
64 For a discussion of Hebrews' use of Oc	 , see Kistemaker, Commentary,
p 84-88.
65	 See MA. Knibb, op. cit., p 131.
4QFlor sets out the idea of the Covenanters as the Temple or house of God
as in 2 Sam. 7:1.0-14, with its pun on the word 'house' - see Knibb,
p 259ff. See also G.J. Brooke, op. cit., p 178ff.
66 Compare his real concern that the Hebrews community should neglect to
meet together (10:25).
67	 F.F. Bruce, p 375.
68 See S-B vol III, pp 532, 573.
69 See the helpful summary discussion in Barrett, Eschatology of Hebrews, in
'The Background of the NT and its Bechatology', London 1956, pp 373ff.
See also B.C. 011enburger, Zion the City of the Great King - a Theological
Symbol of the Jerusalem Cult, JSOTS 41, Sheffield 1987.
70 cf Ezek. 40-47. Note the conviction of the Quniran community that they
were the new Temple. See n. 85 above.
71.	 On Is. 11:8, see 0. Kaiser, Isaiah 1-12, ET London 1972, ad bc.
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72 On Is. 65:17 and 66:22, see R.N. 'Whybray, Isaiah 40-66, London 1975, ad
bc.
73 See R.H. Charlesworth, Pseudepigrapha I, p 34 (1 En.); pp 932f (Test.
Noses).
74 S. Kistemaker, The Psalm Citations in the Epistle to the Hebrews,
Amsterdam 1961, p 29.
75 H. ICee, Community of the New Age, p 72.
76 F.J. Naloney, The Re-interpretation of Ps. viii and the Son of Nan Debate,
ITS 27, 1980-1, p 660.
77
	
Ibid.
78 Note Hebrews' tendency in general to quote passages in extenso. cf.
Heb. 1:8-9 (Ps. 45:6-7); 10-12 (Ps. 102: 25-27); 3:7-11 (Ps. 95:7-11); 8:8-
12 (Jer. 31:31-34); 10:5-7 (Ps. 40:6-8).
79 Naloney op. cit., p 658
80 See discussion and notes above in chapters 3 pp 89-91 and. 4 Pp 104-5.
81 See above pp 89-90.
82
	
Loader, op. cit., P 212.
83 See, e.g. A.A. Anderson, Psalms, London 1972, Pp 29-32; J.H. Eaton, Psalms, L
1967, PP 13-24.	 cf. von Rad, 'Wisdom in Israel, p 48f, "There were for
Israel perceptions which could be expressed, strangely to our ears, only
in the form of the hymn".
84 Notably P.F. Bradebaw, Daily Prayer in the Early Church.
85
	
Bradshaw, op. cit., p 43.
86 This Lukan summary surely reflects a genuine activity of the earliest
Christians. See I.H. Narshall, Acts, Leicester 1980, p 85. cf. Jesus'
comment that he was 'daily in the Temple' (Xk. 14:49). Paul visited the
Temple when in Jerusalem (Acts 21:23-26).
87 cf. S. Jeremias, Jerusalem in the Time of Jesus, London, ET 1969, p 208f;
J.H. Eaton, The Psalms come alive, London 1984, p 4.
88
	
is used in the Psalms 18 times, compared with a total of
20 instances in the OT. Its related verb .&y .ot t..) is used in the
Psalms 51 times out of a total of 67 in the DL (Note Luke's evident
close acquaintance with the LIX.)
In the IT, p)4 / o)\	 is used 5 times (mci. Heb. 1:9); ( y o	 (&- L) IS
used 11 times. See R. Buitmann, TDNT I, pp 19-21, where he argues the
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essentially eschatologica]. sense of the words as used by the early
Church.
89 For a discussion of the confused Greek in this passage, see F.F. Bruce,
The Acts of the Apostles, Leicester (2nd ed.) 1952, p 126f.
90 On the influence of the Christian dispersion', see e.g. M. Hengel, Between
Jesus and Paul, London, ET 1983, p 13, pp ilOf; see also Win. Manson, The
Epistle to the Hebrews, London 1951, pp 37-41.
91 Most commentators would see at least an allusion to Ps. 2 here. See e.g.
I.R. Marshall, Luke, p 155; D. Hill, Matthew, p 97f; V.L. Lane, Mark, p 57.
92 cf. B. Trocmé, The Passion as Liturgy, London 1983: The Sitz .im Leben of
the original Passion Narrative thus was doubtless the liturgical coinmem-
oration of Christ's death by Christians during the Jewish Passover
celebration0 (p 82).
93 X. Hengel, Hymns and Christology in 'Between Jesus and Paul', p 91.
94	 Ibid. p 91.
95	 11Q Ps.aDav.
See J.A. Sanders, The Psalm Scroll of Qumran Cave 11, DJ (DJ) IV, 1965,
p Qif.
Ve might compare 1QH1 2?b-31 where God is extolled as the creator of
verse and music which can be used to bless God and recount hi wonders.
See Knibb, op. cit., p 161. The Quniran community certainly employed
psalms and hymns in their prayer and worship.
96 See, e.g. 0. Cullmann, Early Christian Worship, ET London 1953, p 21f;
R. P. Martin, NT Hymns, pp 37ff.
97 'Messianic psalms' such as 110 and 2. cf. Hengel, Hymns, p 93.
98 cf. e.g. Jn. 14:18-23; Matt. 18:20; 28:20 (Jesus with his followers); Rev.
1:10 - note the Spirit's involvement in the seer's insight into heaven.
See D.R. Carnegie, Worthy is the Lamb: the hymns in Revelation, in 'Christ
the Lord' p 198.
99 So, e.g. F.F. Bruce, Colossians, Philemon, Ephesians, pp 158-9; G.J. Cuming,
The New Testament Foundation for Common Prayer, Studia Liturgica 10
(1974) p 98.
100 See, e.g. Hengel, art. cit., p 90.
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101 On 'worship songs' in Revelation, see Carnegie, art. cit., pp 243-56
102 Hengel, art. cit. He claims that this pattern was arrived at (and with
the addition of elements like pre-ezistence and incarnation) by the mid-
forties at the latest. See p 94f.
103 Ibid. p 95
104 Ibid. p 95
105 So, e.g. R.T. France, R.P. Martin, C.F.D. Moule, H.E.V. Turner, M. Wiles, A.V.
Vainwright
108 of. also the Qumran hymn quoted above. God NcomposesN verse and music so
that people "may recount your wonders in all your deeds of truth" (n
107 P.V. Collins, More than meets the eye, Ramsey, N.J. 1983, p 86
108 If one sees the character of the Epistle as a sermon or collection of
sermons, this point is reinforced. See below pp 250-52
109 0. Cuilmaun, Early Christian Worship, p 24. There is certainly "much that
is liturgical" in Hebrews
110 Cullmann, op. cit. p 25
111 Cullmann, Christology, p 188. See discussion in chapter 3 above, pp 84-7
112 A.J.B. Higgins, Jesus and the Son of Ian, p 146
113 J. Héring, Commentary, p 15
114 P. Giles, art. cit. p 329
115 J.A.T. Robinson, The Human Face of God, p 78, n. 45
116 Those who would see Dan. 7 as the prime influence behind the title
include C.C. Caragounis, op.cit., C.F.D. Xoule, The Origin of Chrlstology,
Cambridge 1977, pp 2Sf
117 On the significance of Ezekiel, see e.g. A. Richardson, Theology of the NT,
London 1958, Pp 128f. On Ps. 80, see e.g. CE. Dodd, According to the
Scriptures, pp lOf; El. Sidebottom, The Christ of the Fourth Gospel,
London 1961, p 75
118 See e.g. Cullmann, Christology, pp 140f
119 C.F,D. Moule, From Defendant to Judge - and Deliverer: An enquiry into the
use and limitations of the theme of vindication in the NT, Bulletin III of
the Studiorum Novi Testamenti Societas, 1952, p 41. cf. also J.A.T.
Robinson, The Human Face of God, p 78 n. 5: "a title of humiliation
leading to glory, as in Dan. 7:13-22"
120 Those who would dispute a titular interpretation include Vermes, Lindars
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121 J. Bowker, The Religious Imagination and the Sense of God, p 156
122 Ibid.
123 Ibid.
124 Ibid.
125 X.D. Hooker, The Son of Nan in Mark, p 72
126 Ibid. (italics mine]
12? IbId. p 71f
128 Peterson, Perfection p 52 [brackets mine]
130 Dunn, Christology p 208
131 P. Giles, art. cit. p 330
132	 cf. P.E. Hughes, p 84ff
133 G. Zuntz, The Text of the Epistles, London 1953, pp 48f
134 Ibid.
135 It is Interesting that B. Netzger in his Textual Commentary of the NT
does not find it necessary to give any consideration to this variant!
136 R.V.G. Tasker, NTS 1 1954-5, p 185
'	 '.	 I	 •-
137 Accepting the addition of , 	 TtL to&
e-o-') in v 7 would only serve to reinforce the 'not yet' of v 8.
However, the case for the variant's being original Is not strong.
138 See below, p 92, and cf. Peterson's understanding of the phrase in Hebrews
139 For the translation of &p açU as 'for a time', see e.g. Kistei'maker,
Commentary, p 64f. For the view that it is to be understood In terms of
degree, see e.g. Vestcott p 44
140 Philo, de op. Nundi 28, commenting an Gen. 126
141 cf. 1 Cor. 15:24-28
142 F.F. Bruce, Commentary, p 38f.
143 See pp. 106, 107
144 cf. e.g. 1. Car. 9:25; 2 Tim. 2:5; 4:7, 8; James 1:12; Rev. 2:10
It is interesting that the first Christian martyr was called Et4ovoc
145 Those who see this connection include lairne, p 70, and A.B. Bruce, pp
79ff
146 A.M. Ramsey, Glory and Transfiguration p 44f
147 Vestcott, Commentary p 45
148 Alford's Greek Testament, Vol. IV Pt I, p 37
149 Snell, op. cit., p 62f
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150 cf. his use of Ps. 45:6-7 at 1:8-9, possibly alluding indirectly to the
figure of Keichizedek
151 L.S. Thornton, Revelation and the odern World, London 1950, p 162 with
Ii. 5
152 L.S. Thornton, The Dominion of Christ, London 1952, p 79
See also chapter 3 above p 87 (Adam) and pp 82-4 (servant)
153 cf. Xoffatt, p 24
154 Xost commentators seem to opt for this association
155 Spicq, Commentary, ad 1.
156 A.E. Garvie, Exp. T. xxvi (1914-15) p 549
157 See further the discussion in Moffatt, p 25 (where he rules out a Trans-
figuration interpretation)
158 P.E. Hughes, p 90
159 Ibid. cf. N. Turner, A Grammar of New Testament Greek, vol. III pp 345-7;
C.F.D. Noule, An Idiom Book of New Testament Greek, p 193f
160 cf. Hengel's argument that understanding of Jesus as lroUç by the early
Church was influential in coming to perceive him as son, Son of God p 66
161 For a discussion of possible links between this phrase and the Akedah
tradition, see Chapter 2 above P 61.
162 . The verb is used in the LXX in the sense of to
take hold of firmly, to seize, often for punitive or destructive purposes.
It is used only once of God taking hold of to help, i.e. in the Jer. refer-
ence which Hebrews quotes at 8:9. Note also Sir. 4:11, where it is used
of Wisdom taking hold of and helping those who seek her.
In the NT, its use is primarily Lukan (13 of the 19 instances of the verb
come in Luke/Acts) and sometimes used of Jesus in bringing help In des-
perate situations. cf. Xatt. 14:31
Compare oVT(. VOJL.o2 (take someone's part, help, come to the
aid of), used only 3 times in the NT ELk. 1:54; Acts 20:35; 1 TIm. 6:2).
The instance at Lk. 1:54 is very closely linked with Is. 41:8. The RSV
translation is surely too weak.
163 See the discussion in P.B. Hughes, pp 115-9
164 See also the discussion of Hebrews' Adam Christology in chapter 3 p 87
and chapter 4 pp 105-6
165 See above pp 162-6
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CTW&T ,
166 So, e.g. Snell, 0. Procksch),( Those who think it refers to God include
Chrysostom, Delitzsch, Westcott, Moffatt, Spicq, F.F. Bruce, Montefiore.
P.E. Hughes (p 105) discounts either interpretation and suggests treating
the pronoun as neuter, so "relating primarily to the community of human
nature which binds the incarnate Son to us". Buchanan (p 32) says ""From
one" probably means from one father, namely Abraham."
167 See above chapter 3 pp 92-5, where we suggested that the name 'Jesus' was
the basic substance of the community's 'confession' (understood in
liturgical terms) to which our author was seeking to add the designation
'High Priest'.
168 See above p 93
169 See above pp 87, 82-4, 89-91
170 See above chapter 4 p 113
171 See above p 173
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1	 F.F. Bruce, p 32.
2 Origen in Joan.1.35 (italics mine].
Origen reads o&)	 before
3 Gnomon ad bc.
4 Quoted by Xoffatt, p 2'7.
5 As a. 4 above.
6 See R.V.G. Tacker, The Text of the 'Corpus Paulinum', p 184.
	
7	 Tacker, art. cit., p 184.
	
8	 F.F. Bruce, p 32.
9 Some fee]. that the original gloss was on 2:8, others on 2:9 (minus
,X 
o(, LL ). In either case, the gloss must have been incorporated in the
text of 2:9 at a very early stage if it was changed to the easier
by the time of p46.
10 Tasker, art. cit. p 184.
	
11	 cf. 4:15; 7:7, 20; 9:7, 18, 22; 10:28; 11:6; 12:8, 14. At 9:28 and 11:40, it
may have the sense of 'separation'.
	
12	 Delitzsch, vol. 1 p 115.
	
13	 P.E. Hughes, p 96.
14 See Hoffatt p 26.
15 See a. 14 above.
16 see a, 14 above.
17 cf. our thesis that the author is urgently seeking to communicate his
belief that in Jesus, God has gone through a totally human experience
including death.
18 So, e.g. A. Harnack, Studien zur Geschichte des NT, I, Berlin 1931, pp
235ff., G. Zuntz, The Text of the Epistles, p 34, A. Snell, p 63,
H.W.}!ontefiore, p 59, JJC. Elliott, Jesus Apart from God (Heb. 2:9), Exp. T.
83, 1972, pp 339-41.
19 Snell, p 83.
20 Zuntz, op. cit., p 43ff, takes it as original but Wetzger, Textual
Commentary, p 662, thinks it more likely that
	
o()t01) or
t o '.)	 ......was added in order to enhance the force of the
middle voice of tO I..	 2. V 0	 , than that the phrase was present
originally and then omitted."
21 See above pp 109-12.
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22 See F.1. Bruce, p 100 n. 51.
23 Montefiore, p 59.
24 Snell, p 63.
25 Montef lore, p 59.
26 Elliott, art. cit.
27 cf. V. Taylor, Mark, p 594 :"The view.., that Jesus, as a substitute for
sinners, was forsaken by the Father is inconsistent with the love of God
and the oneness of purpose with the Father manifest in the atoning
ministry of Jesus". He quotes Glover, The Jesus of History, p 192: "I
have sometimes thought there never was an utterance that reveals more
amazingly the distance between feeling and fact".
28 Xontefiore, p 59.
29 cf. Vestcott, p 422.
30 See above pp 101-2.
31. F. Young, Can These Dry Bones Live?, p 60f.
32 Spicq It, ad 1cr.
33 cf. Xoffatt, p 26.
34 Hughes, p 93.
35 cf. Gal. 3:lCff, where the Seed of Abraham equals Christ and therefore all
those who, hearing with faith, are in Christ - Gentiles, Jews, slave, free,
male, female. Potentially, therefore, it involves the whole of mankind.
36	 The	 of v 10 must surely rfer to God. S, c k%. Q. 4bf Co.l'i€S...
37
	
	
1 'V . We do not find the word in the LXX applied to God, though
Sicq (I, p 53) notes that it appears in Philo (Leg. &lleg.l.48; Age of the
World, 41) and Josephus (Aplon 11.168). Snell, p 85, compares "the
habitual practice in the 01' prophets of arguing from God's character to
what he will do". In the NT it is only used of God here (cf. its use of
believers at 7:26).
38 p 185.	 cf. the widely held conviction that 'many' in Is. 53 = all.
Jewish use often bad the sense of 'all. See particularly .1. Jeremias,
Eucharistic Words, pp 179-82.
39 See above, p 10Sf.
60 A. Veiser, The Psalms, ET London 1962, p 144 [my Italics].
41 T.E. Fretheim, The Suffering of God, an OT Perspective, Philadelphia 1984.
42	 IbId. p 127.
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43	 See, e.g. Judges 2:18; Pss. 16:8; 23:4; 34:6-7, 18; 73:21-28; 91:15; Jer.
31:20. cf. Fretheim, op. cit. pp 127-37.
44 See chapter 5, note 14 above.
4	 L.S. Thornton, The Doctrine of the Atonement, p 112f.
46 Peterson, Perfection, p lOif.
cf. Vestcott, pp 49f and Vanhoye, Situation, p 321 .
47 Peterson, op. cit., p 85, 52.
48 V.R.G Loader, Christ at the Right Hand, art. cit., p 207.
49 G. Johnston, art. cit. p 384 & p 382.
50	 Ibid. p 381.
51 The word occurs primarily in the Pentateuch (particularly Numbers),
Judges and Chronicles. It is used once of God (Jer. 3:4 - f)(1 7 0 b
). For the sense of tribal rulers see e.g. Ex. 6:14;
Nuin. 10:4; 13:3; 16:2; Deut. 33:21; Judges 5:15; 1 Chron. 5:24; 26:26; Jeh.
7:70, 71.
52	 So, e.g. Judges 11:6; 2 Chron. 23:14; Neh. 2:9.
53 Vestcott, p 49.
54 32 out of 54 references. In Ex. Lev. Num. and Deut., it is used almost
entirely in this sense.
55 For an illuminating discussion of the meaning of ' sLt...T#( 110L , see
C.K. Barrett, Eschatology of Hebrews, p 386-73. See also N. Turner,
Christian Words, p 388f.
56	 See e.g. Is. 43:15-17; 51:9-11.
57 See Noffatt, p 31, Peterson, pp 57-8.
58 See above Chapter 4 pp 137-8.
59 See pp 127ff above with notes. The birth image is often associated with
judgemerit, cf. F. Young, Can these Dry Bones Live, p 43ff.
The image reappears in the NT. At several points it is used to signify
the Christian conviction that new life is brought out of suffering, cf.
eg. a. 13:8; Jn. 16:21, 22; 1 These1 5:3; Rev. 12:2-5; Ram. 8:22, 23.
Compare also 1QH 6-18 with its reference to the birth-pangs of the
Ness iah
Ve should note also the idea that new Christians are 'new-born babes', cf.
I Pet 2°2 and compare Heb. 5:12, 13. The Jahannine literature talks of
' Abelievers being both (V .)E' F (Sn. 33-8) or born of God (1 Jn. 3:9).
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60 Cf. F. Young, op. cit. p 4?. She points particularly to Is. 42:14-16 and
compares Deut. 32:18 "where the Hebrew verb for a woman giving birth, and
travailing in the process, is used of God bearing Israel and giving birth
to his own people".
61	 Fretheim, op. cit., p 147.
62 L.S. Thornton, The Common Life in the Body of Christ, London 1941 p 379.
63 Loader, art. cit. p 207.
64 See above pp 67-69.
65 cf. Le,. 11:44; 19:2; 20:26. As G.J. Venham puts it, "Holiness character-
izes God himself and all that belongs to him... God's name, which
expresses his character, is holy... Holiness is intrinsic to God's
character (The Book of Leviticus, Grand Rapids 1979, p 22). See further
his whole section on holiness, pp 18-25.
66 See e.g. 0.8. Rankin's article on 'Saint, Holy, Divine' in TVVB, pp 214-16
67 The verb occurs across a wide range of NT traditions, as does the concept
of God's holiness and its consequences for his people. On the latter, see
especially 1 Pet. 1:15, 16.
68 Vestcatt, p 50.
69 3.1.8. Reid, in TVVB, pp 216ff, at p 218.
70 For a summary discussion, see Peterson p 59f.
	
(	 If'
71. cf. Noffatt. P 32, "Jesus is assigned the divine prerogative of .&y 	 E."V
It is interesting to compare the Johannine usage of ot LCI4) (10:36;
17:17, 19). Of interest, too, in the Fourth Gospel are the phrase 'those
who thou hast given me' (17:6, 9, 12) and Jesus' use of 'brethren' (20:17)
and 'children' (13:33; 21:5) to describe his disciples.
,'	 'p
72 Vs should also take note of Peterson's insight that 	 '- in Heb. is
also closely related to the establishment of the new covenant. He says,
(p 59) "The verb in Hebrews is essentially associated with the
establishment of New Covenant relations between God and man". He rightly
criticizes the NEB translation of 2:11 for making the priestly
implications explicit before the author does.
73 See D. 1(oo, The Old Testament in the Passion Narratives, pp 264-75 and
notes.
74 It is interesting that Jesus is said to speak these words himself. There
is no fulfilment formula as, e.g., in Xatt.	 Compare 10:5ff and cf.
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ascription of words of scripture to the Holy Spirit at 37, 10, 15.
Throughout the Epistle, God is presented as speaking directly through
Scripture to his Son or his people (e.g. 15ff; 43-5; 55, 6; 6:13f; 1030;
12:28; 13:5).
75 P.E. Hughes (p 109) criticizes PS. Bruce for pressing the analogy with
Isaiah too far so as to make the 'children' in Heb. 2:13 children of
Christ. Our author's Christology, however, strongly implies that it is
not an "either..or" situation. In a metaphorical sense, we might compare
Paul's comment concerning the Ga].atian Christians: "Ky little children,
with whom I am again in travail.,." (Gal. 4:19). A few verses before and
after he is describing them as "brethren" (vv 12, 28).
76 cf. John's Gospel, where Jesus is represented as addressing disciples as
/	 ' r
both	 UJLDL	 (e.g. 21:5) and
	 i>.40-	 (20:17).
See also Kk. 10:24 (
	 ).
77 At 2 Car. 13:3, 5, much hangs on the translation of VI : in or among?
See Barrett, Commentary, pp 335, 338.
Compare also Lk. 22:27: Z	 'iI	 '7 \	 L..)S a	 ov'.
78 See discussion on this passage in chapter 3 above p 87.
'79 So Barrett, Lindars, etc.
80 Such must surely be the implication of the plural and the overall context.
81 Jesus will presumably speak "boldly" concerning the Father through the
Paraclete.
82 Vestcott, p 80.
83 See pp 92-5.
84 God and the Holy Spirit are also believed to speak through the same
iaediuin with the same immediacy, cf. n. 74 above.
85 See further below, pp 247-58.
86 See, e.g. 1). Hill, New Testament Prophecy.
87 Se G.B. Caird, Revelation, ad bc.
88 See above pp 98-9.
89 See above pp 176-79.
90 Vestcott, p 56.
91 See further chapter 7 below.
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I
92 V. Horbury, The Aaronic Priesthood in the Epistle to the Hebrews, JSIT
Oct 1983, pp 43-71, points to targumic and jabbinic material which
associated Levi and Aaron in particular with 'ethical' qualitie8 such as
kindness and peace (pp 60-61). The point remains, however, that in the
Septuagintal material such an association is not explicit and not
described by the word V • The overwhelming connotation of
the word would point to a quality of God.
Philo (de Spec, Leg. 1.115) said a high priest should not show human
affections.
93 LXI Ex. 22:7; 34:6; 2 Chron. 30:9; Neh. 9:17, 31; Ps. 85:15; Ps. 102:8; Ps.
110:4; Ps. 111:4; Ps. 114:5; Ps. 144:8; Prov. 11:17; 19:11; 20:6; 28:22; Jet'.
3:12; Joel 2:13; Jonah 4:2.
94 Of God: Ex. 22:27; 34:6; 2 Chron. 30:9; Jeh. 9:17, 31; Ps. 85:15; Ps. 102:8;
Ps. 110:4; Ps. 114:5; Ps. 144:8; Jer. 3:12; Joel 2:13; Jonah 4:2.
Of a merciful man: Ps. 111:4; Pra y. 11:17; 19:11; 20:6; 28:22.
95 occurs 242 times in LXX, 188 of these instances referring to God.
Note especially Deut. 7:9; Ps. 32:4, 5; Lam. 3 q22, 23; Hoe. 2:19, 20, where
mercy is closely linked with faithfulness.
96 The verbs occur 105 times in LXX, 81 times of God (as one who does or
does not have mercy).
97 cf. e.g. Nt. 17:15; Lk. 17:13k 2 Tim. 1:2; Jude 21.
98 /JoUL .(LoL o. >
99 See Vestcott, P 58. There seems little compelling reason for assuming
that 'merciful' applies to the High Priest's relations with humanity and
'fithful' to his relations with God (so e.g. Nontefiore, p 67).
100 1 Car. 1:9; 10:13; 2 Cor. 1:18; 1 These. 5:24; 2 These. 3:3; 2 Tim. 2:13;
Heb. 2:17; 32; 10:23; 11:11; 1 Pet. 4:19; 1 Jn. 1:9; Rev. 1;5; 3:14; 19:11
101 Heb. 3:2; 11:11; 1 Pet. 4:19 may also reflect commonly used formulae.
102 G. ffrench-Beytagh, A Glimpse of Glory, London 1986, pp 48-9.
103 ¶ LDCOL is used frequently in the NT to refer to 'believers'. Compare
the emphasis in Hebrews onndurance and steadfastness of fo\lowers of
the faithful one.
Nany commentators have distinguished merciful and faithful by, in effect,
attaching 'mercy' to Jesus' "divine" aspect and 'faithfulness' to his human
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ministry (Cf. U. 99 above).	 This is an artificial division if the
incarnate Jesus really is God's integrated self-expression.
104 See L.H. Brockington, I and II Samuel in Peake's Commentary (p 320).
105 Jesus' 'house' = God's house = the household of believers = the new
Temple? See below pp 215-17.
106 Montefiore, Commentary p 120.
107 Hughes, Commentary p 120.
108 So e.g. Chrysostom, Cyril of Alexandria, Spicq.
109 Xigne PG vol. 82 696c.
110 V.H.G. Holmes, p 28.
111 Ibid. p 30.
112 See below pp 206-9 for discussion of this verb.
113 Vestcott, p 130.
114 Ibid. See particularly his commentary on Heb. 7.
115 See especially pp 233-36.
116 It Is true, certainly, that a resurrection reference is included,
reinforced by the word .V LO CoLto(L in the preceding verse.
117 See above p 124f.
118 See above p lOif, 204.
119 In all instances of t. in the LXX, God is the subject, the one
responsible for the action. (Hz. 32:14; 2 Kings 5:18 (x 2); 24:4; 2 Chron.
6:30; Pss. 24:11; §4:3; 77:38; 78:9; Lam. 3:41; Dan. 9:19)
See further C.H. Dodd, The Bible and the Greeks, London 1953, pp 82ff; D.
Hill, Greek Words and Hebrew Meanings (Studies in the Semantics of
Soteriological Terms), Cambridge 1967: "The verb "-o--kc'pu(L occurs in
Heb. 2:17, but the context provides no reference to the wrath of God. The
*	 /
verb is followed by the accusative (referring to sin) - EC TO	 Ot".. tXS
I \o - and it is urged that this construction indicates that
'to expiate' is the meaning of the term here" (p 38).
120 N. Turner, Christian Yards p 277.
Ye may compare the way in which kipper is frequently used in the DSS
with God as subject in the sense of to forgive. See H.P. Sanders, Paul
and Palestinian Judaism, p 298f.
121 L. Morris, The Cross in the New Testament, Exeter, pap. ed. 1976, p 299.
122 Turner, op. cit. p 278.
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123 Delitzsch p 149.
124 Rughes,p 122: "God himself has met the demands of his own holiness. Re
has, so to speak, propitiated himself in our place".
125 As Vestcott (p 57) puts it, The essential conception is that of altering
that In the character of an object which necessarily excludes the action
of the grace of God".
128 Among the few commentators who draw attention to the present tense are
Vestcott (p 57) and Nontef lore (p 68).
127 Acrists v 17:	 oLJ&rfr(, '/c-\11t41- v 18 1L-51 o41O'L
Perfects v 18
128 Monteflore, p 68.
129 vv 1-4 Presents: J1.JLV0p tV S 	rfOCT4)CP) ttport , O+tL¼,
vv 5-10
	
Prfects'tvv1
130 Vestcott, p 57	 1°
131 T.S. Eliot, Little Gidding, (pp 213, 212 of Collected Poems, London 1974).
132	 in LXX and NT consistently has the sense of "testing".
133 cf. Xatt. 4:1, 3; Nk. 1:13; Lk. 4:2; 1 Cor. 75; 1 Thess. 3:5; Rev. 2:10
134 16 times of God's testing of his people, 8 times of their testing of him
(out of a total of 39 Instances).
135 Sn. 6:6 (Jesus testing Philip); Heb. 11;17 (Abraham, by implication tested
by God); Rev. 3:10? (does God send the 'hour of trial'?); for God's people
testing him, see Acts 5:9; 15:10; 1 Cor. 10:9.
136 See e.g. Xatt. 18:1; 19:3; 22:18, 35; Xk. 8:11; 10:2; 12:15; 11:16; Sn. 8:6.
137 At 11:37, some XSS add "they were tested".
138 Seeabove pp lOif.
139 ost of the 29 references are to be found In Psalms and Isaiah.
140 See further below p 250ff with notes.
141 3. Goiclirigay, The Spirituality of Preaching, Exp. 'F., April 1987, vol 98 no
'7 pp 197-203.
142 Such is the burden of our author's language and imagery.
143 See further below pp 250ff.
144 L.S. Thornton, Doctrine of the Atonement, p 107.
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1 A.B. Bruce, Commentary p lOf.
2 See chapter 4.
3 See above p 113.
4 See above P 134.
	
5
	 is omitted in p'3 pd! B. Its insertion may have been to bring it
into line with v.5.
6 cf. F.F. Bruce (p 57): "No distinction can be made between the Father and
the San in this regard; God the Father, the Naker of all things, is inev-
itably the founder of His own household, and. it was through his Son that
He brought into being all things in general and His own household in
particular".
'7 cf. e.g. 2 Sam. 7, 1 Kings 8, among many references to the Temple as a
'house' in the LXX. Compare the Qumran Community's understanding of
themselves as God's house, in the sense of household and new Temple; cf.
4Q Flor.
8 At 14:2 the same phrase is used of heaven.
9 cf C.K. Barrett, John, ad lao.
10 Nothing in v 14 suggests that sonship and high priesthood are to be
thought of as separate categories - or that high priesthood was a recent
appointment. In any case, at this point, our author is thinking of an
integrated vocation.
11 See above pp 102-123.
12 See further below pp 236-46.
13 See below pp 225-30.
	
14	 . 5:1 b. 5:2, 3	 5:4	 5:5, 6 b. 5:7, 8 & 5: 9, 10.
15 P.E. Hughes, p 180.
16 Peterson, Perfection p 84, quoting Xaffatt p 64.
17 See above pp 124f.
18 Vestcatt p 130.
	
19
	
See also e.g. 1:1-4.
20 Sons of Aaron are rather identified as just that, e.g. Ex. 28:1; 38:21; Lev.
10:16.
21 See esp. pp 104f, 134, 169ff.
22 See above pp 167ff.
23 See above pp 178ff.
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24 p 105.
25 See above p 134.
26 Such a notion is widely attested in the T, not least through the use of
Ps. 110:1, a psalm verse clearly familiar to our author.
27 Such comes through clearly in the opening two chapters. See chapters 4-8
above.
28 See especially pp 105-6; 129; 156; 164-7; 174; 177-9.
29 cf. Barrett, From First Adam to Last, London 1962, pp 1-21.
30 See above pp 191-2.
31 For a study of the use of this formula in Greek literature, see 3. Coste,
lotion grecque et notion biblique de la "souffrance éducatrice" A propos
d'Hébreux 5:8, Recherches de science religleuse 43, 1955, pp 481-523.
32 Coste, art. cit. p 498, shows that this was the main burden of
FL in secular Greek literature. cf . also OT passages like Prov.
3:llf; 15:5.
33 cf.C,Vos, The Priesthood of Christ in the Epistle to the Hebrews, PTR 5
(1907), p 585: there was a need for the Son "to bring into the conscious
experience of action, that which is present as an avowed principle
antecedent to the action. There is a difference between the desire and
resolve to obey and the carrying through of this attitude of mind in the
concrete circumstances of life, whilst natural inclinations assert them-
selves in the opposite direction". Coste, art. cit., concludes that the
existing background of the phrase cannot fully explain its usage at Heb.
5:8 where it has an "irreducible originality". Though this may be true in
terms of outcome, the reader of Hebrews must have in mind that Jesus was
made like his brethren in every respect (2:17) and that this involved
knowing that 'testing' common to humanity (4:15).
34 cf. F.F. Bruce, p 246: "It can scarcely be doubted that the "veil" of which
our author is thinking is the inner veil which separated the holy place
from the holy of holies."
35 Early commentators (including Chrysostom and, later, Calvin) regarded
the veil of Christ's flesh as something that 'veiled' his divinity. F.F.
Bruce, however, in stressing that our author is using the Day of Atone-
ment imagery, suggests the "The veil which, from one point of view, kept
God and man apart, can be thought of, from another point of view, as
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bringing them together; for it was one and the same veil which on one
side was in contact with the glory of God and on the other side with the
need of men". cf. N .A. DaM, A New and Living Way, pp 405. See further
Chapter 2 xi. 106.
36 cf. P.E. Hughes, p 406, "The expression t#	 ' '	 designates, once
again, the innermost sanctuary of the holy of holies", here, "that is, the
true heavenly sanctuary." For t.(	 as holy of holies see also
9:8, 12, 24, 25; 13:11.
37	 See e.g. pp 82f.
38 Buchanan, p 98f.
39 Peterson, p 94
40	 See e.g. F.F. Bruce, p xlix.
41 cf, e.g. Moses p 50-52, Michael and other angels pp 41ff.
42 See Peterson p 94; cf, F.F. Bruce p 158f.
43 See above p 82-4.
44	 F.F. Bruce, p 20Sf. cf . ICistemaker, p 261.
45 Montefiore, p 154f, following e.g. Vestcott, Xoffatt and Spicq, takes it as
referring not to the Holy Spirit, but to Christ's eternal nature. Those
understanding the phrase as referring to the Holy Spirit include Calvin,
Vaughan, F.F. Bruce, Kistemaker.
46	 See e.g. D. Hill, Matthew, p 97f; V.L. Lane, Mark, p S7f; I.H. Marshall, Luke,
pp 154-7.
47 A. Richardson, NT Theology p 222.
48 See V.G. Morrice, Covenant, Bxp. T. 86, 1974-5.
49 See above pp 141-50.
50 The concept of a new covenant appears at a number of points elsewhere in
the NT, notably Xk. 14:24; Lk. 22:20; 1 Cor. 11:25; 2 Cor. 3:6.
See discussion above at pp 9Sf.
51 See above p 134.
52 Our author surely thinks of )telchizedek in terms of scriptural pointer
rather than as an actual eternally existent being. Melchizedek is for
him a scriptural type, not a speculative reality.
53 "The argument from silence plays an important part in rabbinical inter-
pretation of scripture where (for exegetical purposes) nothing must be
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regarded as having existed before the time of its first biblical mention".
F.F. Bruce, p 1.36. Phulo used the argument from silence extensively.
54 See discussion above pp 220f.
55 Vickham, Commentary, p xxii.
56 See above pp 18Sf.
57
	
cf. Jn, 8:56-58; Ram. 4:18; Heb, 11:12.
58 cf. e.g. S. Sandmel, Judaism and Christian Beginnings, p 41f.
59 See discussion in chapter 2 above pp 29-31.
60 Moffatt, p xliv-xlv. of. E.F. Scott, The Epistle to the Hebrews, Edinburgh
1922, p 124: "We cannot but feel, as the writer elaborates his analogy,
that he is engaged in pouring new wine into old bottles, which are burst
under the strain. To discover the meaning of Christianity he falls back
on ceremonies and institutions which belonged wholly to the past, and
which the new spiritual religion had deliberately set aside."
81 J.L. Houlden, Priesthood in the NT and the Church Today, p 83.
62 See further below pp 247ff.
83 Peterson, p 128.
84 See chapter 8 n. 92.
65
	
See also Pes. 23:1; 80:1.
66 The one in and through whom God speaks his definitive ward.
67 See n. 45 above.
68 Sinning against the Holy Spirit is also referred to at Xatt. 12:31, 32;
Xk. 3:29; Lk. 12:10; Eph. 4:30.
69 Vainwright, The Trinity in the NT, p 256.
70 Interestingly, little attention seems to be given in the commentaries to
the relationship between the Spirit's and Christ's intercession.
71 So, e.g. P.E. Hughes, Nontefiore, Calvin ("it belongs to a priest to
intercede, in order that the people may find favour with God"), Spicq.
72 Nontefiore, p 129.
73 On Xichael, see S-B III, p 532 (and p 42 above). On Moses, see pp 50-52
above. On Abraham, see especially Gen. 18:16-23.
74 See above chapter 6 p 211.
75 AX. Ramsey, Be Still and Know, London 1982, p 54.
The verb is not used in the LXX. cf. Westcott, Commentary p 192.
78 Peterson, p 249 ii 75
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77 Ibid.
78 See above p 125f.
79 R. Williamson, Hebrews and Doctrine, p 374.
80 cf. e.g. p 185 above
81 See above p 187f with notes. cf. Fretheint, op. cit..
82 Peterson, p 82.
83 L.S. Thornton, Doctrine of the Atonement, p 107.
64 Ibid.
85 'We may compare Hou].den's suggestion that in Rant. 3:4 the priesthood image
is TMapplied momentarily to God himselfTM (J.L. Houlden, Priesthood in the
IT and the Church Today, p 83).
86 Delitzsch vol I, p 149.
87 P.E. Hughes, p 122.
See discussion above p p 206f.
88 So he frequently calls out younger sons (e.g. David) and chooses to
perform his will those who feel unequal to the task (e.g. Xoses, Gideon,
Jeremiah).
89 A not inconsiderable number of commentators, front Tertullian onwards,
have ascribed authorship to Barnabas the Levite. See F.F. Bruce, p xxxvii
n. 62 for list.
90 cf. the confusion about the location of the TMincee altar TM at 9:4.
91 A number of candidates for authorship have been put forward as well as
Barnabas, notably Apollos (so Luther, Spicq, Montefiore), Luke (so Calvin,
Delitzsch), Priscilla and Aquila (so Harnack).
92 See discussion in Chapter 3, p 80f.
93 cf. how frequently he uses the name and its emphatic position.
94 See discussion on pp 107-109 above
95 See F. Young, Can These Dry Bones Live?, p 74f, where she points out that
the spiritualization of the concept of sacrifice was already well-advanced
by the time of the NT.
96 F.F. Bruce, p xlviii.
97 Ibid. p 1.
98 Buchanan, p 246.
99 G. Zuntz, The Text of the Epistles, p 286.
100 G.B. Caird, Oxford University Lecture, March 1974.
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101 A, Guilding, The Fourth Gospel and Jewish Worship, p 100.
102 cf. R. Beckwith, Daily and Weekly Worship: Jewish and Christian, Exeter
1987, p 19, n. 36 with references. See also J. Bowker, The Targunis and
Rabbinic Literature, Cambridge 1969, p 72f; L. Morris, The Gospels and the
Jewish Lectionaries, in 'Gospel Perspectives', vol III (Studies in Midrash
and Historiography), Sheffield 1983, pp 129-56. Morris concludes (p 148),
Nit appears that there is still a long way to go before any lectionary
hypothesis can be said to be probable".
103 On synagogue preaching, see e.g. Bowker, op. cit. pp 72-7.
104 cf. e.g. Hypothetics 7:12f; Quad Oninis Probus Liber Sit 81f
105 R. Beckwith, op. cit., p 18f, He points to Lk. 4:16-17; Acts 13:14-43;
15:21; Philo, De Vita Mosis 2:216; De Spec. Leg. 2:62f; Quod Omnis 80-82;
De Vita Cant. 30-33; Hypothetica 7:12f; De Leg, ad Galum 156f; Josephus
Ant., 16:43, 164; Against Aplon 1:209; 2:175.
106 Justin Martyr, First Apology 67: "the memoirs of the apostles or the
writings of the prophets are read, as long as time permits; then, when
the reader has ceased, the president verbally instructs, and exhorts to
the imitation of these goc things." Here the reading of christian
scriptures has been incorporated. cf. Apostolic Constitutions 2:57, which
suggests two readings from the OT and two from the New (separated by
Psalms) followed by a series of sermons!
107 His precise exegetical model is open to debate. Some, for example, dis-
cern many features which are also apparent in the Qumran writings. For
an examination of this latter, see e.g. F.F. Bruce, 'To the Hebrews' or 'To
the Essenes'? NTS 9 (1962-3) Pp 217-32. On Hebrews' use of the OT gene-
rally, see G. Hughes, Hebrews and Hermeneutics, Cambridge 1979, esp. pp
47-66. Nate also X. D'Angela, Moses, p 260f, with her important encap-
sulation of our author's interpretative method: "Thus for the author of
Hebrews, the principle of exegesis is Christ".
108 F.F. Bruce, p 413.
109 cf. D. Guthrie, The Pastoral Epistles, London 1957, p 97.
110 D. Hill, NT Prophecy p 128.
111 op. cit. p 129.
112 Philo, Hypothetica 7:13.
113 Josephus, Against Apion 1.209.
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114 v 22 must surely apply to the whole Epistle. See the discussion of
contrary views (held by Overbeck, Yrede, Vanhoye) in F.V. Filson, Yester-
day - A Study of Hebrews in the Light of Chap. 13, London 1987, p 28f.
Filson concludes, "the writer's informal, but apt designation of 1:1-13:21
as his 'word of exhortation' i entirely in place and is suited to the
context".
115 Kisteniaker, Commentary p 434.
116 C.P.X. Jones, The Eucharist in the New Testament, in 'The Study of
Liturgy', London 1978, ed. C.P.M. Jones, G. Vainwright, E.J. Yarnold, p 168.
R.P.C. Hanson, Eucharistic Offering in the Early Church, Bramcote 1979; S.
Jeremias, The Eucharistic Words of Jesus, A.J.B. Higgins, The Lord's Supper
in the New Testament, London 1952; R. Williams, Eucharistic Sacrifice -
the Roots of a Metaphor, Bramcote 1982.
On Eucharist in the NT, see also, e.g. [Jeremias, Higgins, R. Wiiiiamsj I.H.
Marshall, Luke, pp 799-807, D. Moo, The 01 in the Gospel Passion Narra-
tives, Sheffield 1983, pp 301-11.
117 Jones, op. cit. p 166.
118 A number of scholars see an allusion to baptism in 10:19-23. So
Westcott, Christus Consummator, p 70f and J.A.T. Robinson, Twelve NT
Studies, London 1962. Robinson says, "The effect of the Crucifixion is
here expressed in terms which, derived originally from Jewish purif 1-
cation rites, carry in Christian parlance obvious baptismal associations"
(p 171).
119 R. Williamson, The Background of the Epistle to the Hebrews, p 232.
120 Montefiore, p 109. On p 30 he describes our Epistle as "a strictly non-
liturgical work."
121 So e.g. Héring. F.F. Bruce (p 121) also feels that "it may indicate the
whole sum of spiritual blessings which are sacramentally sealed and
signified in the eucharist".
122 So, e.g. Spicq, Michel. S. Swetnam I'The Greater and More Perfect Tent'.
A Contribution to the Discussion of Heb. 9:11, Biblica 47 (1966), pp 91-
106, sees a eucharistic allusion at 9:11.
123 So A.H. Couratin, The sacrifice of Praise, Theology 58 (Aug. 1955), pp
285-9 at p 286; 0. Michel, Der Brief an die Hebrer GSttingen 1960,
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p 210; J. Jeremias, Eucharistic words, p 170; D. ](oo, OT in Gospel Passion
Narratives, p 304.
124 B. Xoa, op. cit. p 308.
125 See discussion In D. Noo, op. cit. pp 302ff. Note 'rival claim' of
Zechariah 9:11 (see Lindars, Apologetic, pp 132-3). Jeremlas and Higgins
do not regard the covenant connection as original.
128 The Lukan addition of 'new' (Lk. 22:20) makes this explicit and is surely
a sign of wbM t is strongly implicit in Xk. and Xatt.
127 ci. l'too, op. cit., p 309.
128 Ibid. p 311.
129 Note how the words used cover all types of sacrifice. See chapter 2 n.
22 above.
130 See above pp 196-99	 for a discussion of Jesus 'in the midst'. cf.
Higgins, Lord's Supper, p 62f.
131 So e.g. J.A.T. Robinson (Twelve NT Studies, p 172), F.F. Bruce, Kontef lore,
P.E. Hughes, Kistemaker argue for a broader Interpretation.
was certainly a technical term for Christian baptism from the
second century onwards (cf. Justin Itartyr, Apology, 81.12-13).
132 The baptized experiencing 'the ministry of word and sacrament' and,
perhaps in that context, new age 'signs and wonders' (ci. the Corinthian
Church).
133 On this verse, see especially F.F. Bruce, p 111 n. 7 and p 124 with ii. 57.
However, precisely, one interprets it (as 'crucify' or 'crucify again'), it
clearly reflects a situation of the utmost seriousness.
134 It is Interesting that the Spirit Is involved in both warnings against
apostasy.
135 See, e.g. Beckwith, op. cit., pp 27-30.
136 3. Trocmé, The Passion as Liturgy, London 1983 p 82
137 In Jub. VI.19 the Lord is recorded as saying to Xoses, "in your days the
children of Israel forgot it until you renewed it for them on this moun-
tain".
138 See J. Potin, La fête Juive de la Pentecôte, 2 vols, Paris 1971; S. Sandmel,
Judaism and Christian Beginnings, pp 217-8
139 Interestingly, Irenaeus seems to talk of the Eucharist as a Christian
version of the Feast of Weeks, In Adv. Haereses IV 17.5, Christians are
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enjoined to offer the prlmitiae (first-fruits) of creation and they are
nourished by the prixizitiae of his gifts in the new covenant. As R.
Williams puts it, "it is possible that a connection is being made between
Christ's words about the new covenant In his blood and the first-fruits
offering as a covenant renewal ceremony" (Eucharistic Sacrifice, p 9
n. 4.).
140 G.J. Brooke.op. cit. p 209.
141 Ibid. p 174.
142 Ibid. 189-74.
143 See pp 123, 129.
144 J.A. Draper, The Heavenly Feast of Tabernacles, Rev. 7:1-1?, JSNT, Oct.
1983, pp 133-4? at p 133.
145 Ibid. p 147 n. 69
146 "After Solomon's dedication of the temple during this Feast (1 Kings 8),
it came to be especially associated with the temple and with the thea-
phany in the Jerusalem temple" Draper, op. cit. p 133.
147 cf. Deut. 31:9-13 which seems to enjoin a renewal of the covenant every
seven years at the feast of booths.
See further l.A. Knibb, The Qumran Community p 88.
148 V.D. Xaxwell, An Outline of Christian Vorship, Oxford 1945, p 5.
149 J. Goldingay, The Spirituality of Preaching, Exp. T., AprIl 1987, vol 98
no.7, pp 197-203
150 Goldingay, art. cit. p 202
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